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About this Book 

This landmark volume on the history, application and teaching of 
anthropology in post-colonial Africa is timely and entirely welcome. At a time 
when appeals to cultural difference are becoming increasingly central to 
various political and economic interventions in Africa and beyond, anthro- 
pological knowledge would seem to be indispensable, both as a critique of 
‘emerging trends and as a domain that can facilitate their very emergence. In 
addition to highlighting the relevance of anthropology in the twenty-first 
century, this book successfully debunks various myths. Most significantly, it 
analyses how African anthropologists are redefining the historical legacy of 
European and American disciplinary hegemony and developing distinctively 
African contributions to anthropological theory and practice. 

While illustrating the diverse national traditions of anthropological 
practice that have developed in sub-Saharan Africa since decolonisation, the 
contributors exemplify the diversity of professional work carried out by the 
discipline's practitioners, united by use of anthropological perspectives and 
commitment to fieldwork to realise change. This book has the additional value 
of going beyond a critical reappraisal of the trajectory of anthropology to 
examine the very conditions of knowledge production in Africa 
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Preface 


ihe idea for this edited volume germinated at the meeting of the 
Association of Social Anthropologists of the United Kingdom and 
Commonwealth (ASA) held in April 2002 in Arusha, Tanzania. The 
event occasioned a number of stimulating presentations on the role of 
anthropology and anthropologists in twenty-first-century Africa. 
David Mills co-convened the Arusha meeting with Wendy James, and 
the debate helped inspire Mwenda Ntarangwi and Mustafa Babiker 
with their own visions for this book. Several of the chapters collected 
here were originally presented at this meeting, but all have since been 
extensively revised. Both Obbo and Fabian made their presentations as 
conference keynote addresses. Chapters by Ntarangwi, Mustafa 
Babiker and Pankhurst were contributions to a conference panel 
entitled ‘Practising Anthropology and Archaeology — Past, Present and 
Future’. Onyango-Ouma’s chapter was originally presented at the Pan- 
African Anthropological Association meetings in Nairobi in August 
2002. We are indebted to the organisers of these meetings. In seeking 
to ensure a balanced, continent-wide perspective, we have also sought 
out further contributions on West Africa by Launay, Ezeh and Abega. 
The book is divided into three broad sections, mirroring the 
volume's three-pronged emphasis — history, critique and practice. The 
first prong takes a historical and comparative perspective — illustrating 
and reflecting on a number of the national anthropological traditions 
that have developed within sub-Saharan African universities during 
and since the colonial period. Contributors draw on both historical 
sources and their own career narratives to retell and reflect upon these 
traditions of teaching, training and research. 
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Several of the chapters highlight and detail policy issues facing the 
teaching of anthropology in Africa today, including the effects of 
economic liberalisation on higher education and the implications of 
growing student numbers and limited access to teaching materials. 
They also document innovative ways in which people are surmount- 
ing and dealing with these changes, demonstrate the importance of a 
reflexive approach to teaching and working with students, and add to 
the growing body of scholarship on the teaching of anthropology. In 
this regard, the book serves partly to enlarge on the debates addressed 
in the 1989 volume Teaching and Research in Anthropology and Sociology in 
Eastern African Universities (edited by Seyoum Selassie and El-W. Kameir) 
that documented the history and practice of the two disciplines across 
East Africa. 

Alula Pankhurst provides a comprehensive political sociology of 
research traditions within and about Ethiopia, focusing particularly 
on the — often overlooked — contribution of Ethiopian scholars and 
students of anthropology at Addis Ababa University College over the 
last 50 years. In his chapter, David Mills documents the founding of 
the East African Institute for Social Research in 1950, using it to 
untangle the complicated history of colonial anthropology and to 
explore the relationship of mutual suspicion that existed between 
anthropologists and administrators at the time. Victor Muzvidziwa 
documents the development of academic anthropology within Zim- 
babwe over the past forty years, relating the intellectual debates to the 
growth of university institutions within the turbulent political context 
of that country. Robert Launay's chapter looks at the long and close 
relationship between anthropology and Islam, especially in West 
Africa where a heavy presence of Islam shapes the everyday reality of 
many residents. Despite Islam having been appropriated by many 
Africans into their indigenous socio-cultural practices, many anthro- 
pologists avoided it altogether because of its possible role in 
tampering with the ‘authentic’ African small-scale communities that 
they sought to study and understand. Abega uses Cameroon as a case 
to illuminate the practice of anthropology in many Francophone 
African countries, where anthropological training is closely tied to 
initial training in philosophy and in France. 

The volume's second prong demonstrates the growing importance 
of anthropological engagement. In a philosophical opening contribu- 
tion, Johannes Fabian discusses the history of forgetting Africa 
amongst Western scholars. As well as pointing to the unequal politics 
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of knowledge production about Africa, he uses examples of popular 
Swahili idioms for memory in the Shaba region of Congo to make the 
point that there is an important tradition of popular African historio- 
graphy and memory work that should never be neglected or ‘forgotten’ 
by anthropologists. Many African anthropologists now work, at least 
partly, outside the academic sector, and in particular within NGOs and 
applied research centres. Christine Obbo's chapter weaves her personal 
biography of anthropological engagement into a history of disci- 
plinary teaching and practice in post-colonial Africa, insisting on the 
continued relevance of African anthropology today. Mustafa Babiker 
provides an autobiographical account of his anthropological work on 
the study of pastoralism, showing how the persistence of ‘crisis 
scenarios’ and the simplistic use of the ‘herder/farmer’ dichotomy 
within the social sciences has sometimes limited the debate. He calls 
for a more historically-aware analysis of agricultural and social change. 
The volume's third prong demonstrates the important contribu- 
tions to knowledge that African anthropologists have made through 
practising and applying their disciplinary skills, whether in the fields 
of social development or public health. Contributors to this section 
highlight the importance of maintaining a dialogue between univer- 
sity-based academics and those anthropologists employed by NGOs or 
working as research consultants. P-J. Ezeh's piece shows the comple- 
mentary roles of individual intervention and institutional innovative- 
ness in promoting anthropology as a discipline in higher education. 
Mwenda Ntarangwi's chapter reflects on the potentials and dilemmas 
of teaching anthropology to American exchange students in Kenya, 
and his attempts to help them deal with their often simplistic under- 
standings of Kenyan politics and culture while developing anthropo- 
logical skills through their ‘study abroad’ experience. Mary Amuyunzu 
Nyamongo describes the varied responsibilities and roles she has had 
working in multidisciplinary teams, whilst Onyango-Ouma discusses 
the particular ethical and professional challenges faced by anthro- 
pologists working in their ‘home’ communities, with such ramifica- 
tions as involvement in consultancy and biomedical research. As all 
our contributors show, it is an exciting and intellectually invigorating 
time to be practising anthropology in Africa today, despite the many 
challenges it faces. We are greatly indebted to many who have read 
various drafts of this manuscript for their very helpful comments. 


Mwenda Ntarangwi, David Mills and Mustafa Babiker 
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Introduction 
Histories of Training, 
Ethnographies of Practice 


Mwenda Ntarangwi, Mustafa Babiker and David Mills 


Wr unites a Ugandan social scientist working for the 
Population Council in Nairobi, an academic from Lesotho 
teaching at the University of Zimbabwe and a Khartoum-based 
academic doing a short-term consultancy for Oxfam in Southern 
Sudan? All share an anthropological identity and a commitment to 
shaping an African discipline that critically contributes to both social 
knowledge and social reform. Whilst aware of colonialism’s influence 
on the development of African anthropology, its practitioners are 
forging new intellectual agendas, working practices and international 
collaborations. The expansion of anthropology worldwide and its 
willingness to tackle a broadening set of intellectual challenges 
presented by globalisation — religious revival, ethnic conflict and 
genocide, street children, child soldiers, human trafficking, grinding 
rural and urban poverty, pandemic diseases, good governance, brain 
drain, to name but a few — are revitalising anthropological practice. In 
Africa, the new face of the discipline is developing through ever-closer 
association between academic anthropologists and those working in 
multidisciplinary research teams, between consultants and teachers. 
This volume engages African anthropologists as well as Africanist 
anthropologists in a rare combination to draw together writings on 
the history, application and teaching of anthropology (predominantly 
social and cultural) in post-colonial Africa. It heeds Southall's call — 
following Owusu's (1978) critique of Western anthropology — for a 
willingness and capacity by Western anthropologists to achieve that 
degree of rapport and mutual respect for human equality with African 
intellectuals which they always claim to have achieved in the African 
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bush (1983: 74). We do so by looking at the history of the discipline 
(selectively, to match our current aim) to re-examine the principal 
critiques, particularly of anthropology's links with colonialism and 
how the discipline produces its object (to borrow Fabian's 1983 
phrase), and some of the ways it is practised in Africa today. There 
exist several accounts that tell the story of the development of African 
anthropology. Among the most informative and especially relevant to 
the focus of this volume are Keith Hart's review of the social 
anthropology of West Africa (1985); Aidan Southall’s essay on the 
contribution of anthropology to African studies (1983); and the 
essays on ethnographic traditions of sub-Saharan Africa by Wendy 
James (Sudan and Ethiopia), Elizabeth Tompkin (West Africa), 
Richard P. Werbner (South Central Africa) and David Parkin (Eastern 
Africa) in the volume edited by Richard Fardon (1990). 

What our volume does is to consider some neglected or under- 
emphasised aspects of the history of African anthropology, with com- 
ments on the probable future of an evolving discipline. In so doing 
we show how African anthropologists are redefining the historical 
legacy of European and American disciplinary hegemony and 
developing distinctively African contributions to anthropological 
theory and practice. By reflecting on disciplinary pasts we demon- 
strate paths to the future. To illustrate the diverse national traditions of 
anthropological practice that have developed in sub-Saharan Africa 
since decolonisation, and particularly during the last 25 years, the 
contributors to this volume exemplify the diversity of professional 
work carried out by the discipline's practitioners, united by their use 
of anthropological perspectives to make a difference. Their commit- 
ment to this disciplinary identity demonstrates the place that exists 
for a critical anthropology that is reflective about both its potentials 
and its limitations. 

A key tenet of this book is that the pure/applied dichotomy — 
consistently mobilised by some in Western anthropology, and 
especially British social anthropologists who conceptualised applied 
anthropology as inferior to the standard type anthropology! — is an 
unhelpful way of categorising the discipline, particularly in the 
African context. All too often this rhetorical divide is used to reinforce 
the originative and core status of ‘pure’ theoretical anthropological 
work, from which applied research is seen to derive, and on which it 
is said to depend. It is not enough to insist on the indivisibility of 
pure and applied research, or on the close links between theory and 
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practice. The pure/applied distinction is itself a construction and may 
only make sense in the particular context in which a discipline's 
practitioners view their institutional location as key to their 
intellectual self-definition. This is because, as Schapera (1949) 
showed many decades ago, social anthropology is best seen as a three- 
tiered discipline that combines the descriptive (ethnography), the 
explanatory (theoretical) and the practical (applied). We suggest, 
therefore, that this pure/applied dichotomy, developed within a 
European and American historical context, does not travel easily to an 
African setting, neither does it represent the spirit of the discipline's 
historical identity. Many African anthropologists are increasingly 
finding themselves straddling two worlds — that of consultancy for 
purposes of accessing research funds while offering much-needed 
anthropological knowledge, and that of the academy for purposes of 
producing anthropological knowledge and training students. This 
situation is not unlike that faced by many anthropologists in the West 
as Grillo (1985: 3) shows when he states that ‘the ASA meeting of 
1980 had a section devoted to discussing the prospects of 
anthropologists working in development, industry, commerce, and 
public services as the resources that had earlier supported traditional 
research dwindled’. 

Contributions to this book shift the focus away from conventional 
scholarly wisdom that often locates anthropology in the academy, and 
reveal a diverse, energised and engaged African discipline that 
struggles to survive through a combination of various strands of 
practice. They also show how, forsaking the colonial anthropological 
project that sought to study small, isolated (primitive) societies, many 
African anthropologists are moving from the marginal/local studies 
that were (are) traditionally favoured by many anthropologists 
(mostly Western anthropologists or those trained in the Western 
tradition) to adopt perspectives that address broader national issues. 
They do this, however, by locating themselves within the local, where 
fieldwork occurs, and then relating their results and experiences to 
the national and regional contexts. 

Lila Abu-Lughod has recently and rightly called for ‘ethnography 
in/of nations’ noting somewhat misleadingly that ‘only in the last 
couple of decades have anthropologists gotten serious about nations’ 
(2004: 1). As Julia Paley correctly points out, the late 1950s and 
1960s saw US anthropologists grouped into ‘The Committee for the 
Comparative Study of New Nations’ at the University of Chicago set 
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out to study Asian and African countries that had gained indepen- 
dence from colonial rule in the post-Second World War period. Their 
goal was to understand the problem of democracy in the new states, 
the forces that erode it and the factors that might establish or 
strengthen it. Participants, who included Johannes Fabian and 
Maxwell Owusu as graduate students, were concerned especially with 
how to integrate local identities — or ‘primordial sentiments’ in the 
words of Clifford Geertz — into a unified civil order and modern 
political systems associated with democracy. The important thing to 
note here, as Paley emphasises, is that the New Nations Committee's 
interests were not merely academic, because participants sought to 
educate advisers to the newly independent states and also to intervene 
in policy matters. Full-length ethnographies written shortly thereafter 
assessed the success or failure of democracy in the social and 
institutional context of various national societies and within local 
frameworks, and one of the most outstanding and groundbreaking 
publications of this genre is Owusu's (1970). In addition Paley 
observes that in these early studies anthropologists sought to make 
their work relevant to political change. A second wave of anthro- 
pological interest in democracy would not emerge until the 1990s 
and the fall of the Berlin Wall (Paley 2002: 472). 

This shift in focus and practice has been observed by Clifford 
Geertz, who has written about what he calls the ‘permanent crisis of 
Western socio-cultural anthropology’ (1991: 48) by addressing the 
implications of specific important changes in the field that have 
affected how Western anthropologists do their work. Among some of 
the changes he observes are, first, the rise of indigenous anthro- 
pology, namely ‘the practice of anthropology in one's own country, 
society, and/or ethnic group in the Third World but also increasingly 
in the West’; second, the transformation and/or the disappearance of 
the subject matter of socio-cultural anthropology, namely ‘primitive’ 
and ‘tribal’ societies, and perhaps most importantly the loss of 
research isolation, which has resulted in the invasion of Third World 
societies (the research field once considered the preserve of socio- 
cultural anthropology) by an army of researchers from a wide 
variety of allied disciplines such as economics, history and political 
science; third, the popularity of the hermeneutic-semiotic 
perspectives in opposition to scientific positivist perspectives in the 
study of culture and society (quoted in Owusu 1986: 47-8). The 
changes identified by Geertz have reordered the significance of the 
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pure and applied dichotomy and also the scientific nature of the 
discipline. 

Ironically, all the factors cited above by Geertz as contributing to 
the ‘permanent identity crisis’ of Western anthropology are precisely 
those that are shaping the emerging academic identity of anthro- 
pology in post-colonial Africa. Indeed, Malinowski’s (1938: xii) 
claim that ‘anthropology begins at home’, made over half a century 
ago, has been prophetic given what is going on in African anthro- 
pology today, as shown by contributions to this volume. Multi- 
disciplinarity, research at home, and applied research are all very 
critical aspects of African anthropology that will continue to shape its 
future. It is in this context that we can locate an African anthropology, 
one that cherishes the proven tools of fieldwork and mobilises them 
to address larger social problems and challenges of development and 
underdevelopment. This is where ethnographic, archival or survey 
research done through consultancies comes into play, addressing 
national issues while remaining true to the anthropological process of 
localised fieldwork. This volume also draws on Grinker and Steiner's 
valuable discussion (1997: xix) of the relationship between perspec- 
tive as technique, objective and metaphor, and Africa as a concept that 
has been constructed, invented and interpreted in much of anthro- 
pological writing. 

In this introduction, therefore, we provide a scholarly background 
to our venture in three different ways. We begin by retelling the 
history of African intellectual engagement with anthropology during 
the colonial and early post-colonial period, as well as discussing the 
changing role of African higher education as it bears on anthropology 
over this period. The history of the expansion of African anthro- 
pology in the late colonial period allows one to explore the relatio- 
nship between anthropology and social administration more broadly. 
We go on to document the contemporary state of the discipline and 
its teaching in Francophone and Anglophone Africa. Finally we 
discuss the role of regional research organisations like the Organisa- 
tion for Social Science Research in Eastern and Southern Africa 
(OSSREA) and the Council for the Development of Social Science 
Research in Africa (CODESRIA), through whose funds African 
anthropological research has been revitalised to give some shape to 
African anthropology. Interspersed in this discussion is an exploration 
of what constitutes African anthropology, showing the many facets it 
exhibits as well as its contemporary challenges. A recurring theme in 
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this volume, therefore, is the way anthropology reflects and is linked 
to broader narratives of national public policy within post-colonial 
Africa. Some of the issues addressed by anthropologists include the 
rise of ethnic nationalism, crises of health and education, and the role 
of academic activism. Rather than seeking academic isolation from 
pressing political questions, our contributors show how disciplinary 
theory, method and debate are intertwined with the life of national 
political communities. 

Histories of practice have important implications for the present, 
and the question of engagement is alive, contentious and ongoing. 
Whilst seeking to avoid ‘Afro-pessimism’, our contributors do not 
shy away from the dilemmas and challenges faced by the discipline on 
the continent today, whether describing the political economy of 
knowledge production, or the time demands imposed by applied and 
consultancy research. Each recounts challenges faced, some not 
always overcome. Each seeks to communicate something of the 
intellectual vibrancy, political reflexivity and social engagement 
demonstrated by contemporary African anthropologists. Each 
chapter is intended to inspire new generations of scholars in Africa 
to study and train to be anthropologists, aware of the histories of 
practice to which they contribute and motivated, too, by a commit- 
ment to progressive social change that leads to the reduction of 
human suffering and poverty, improves the general quality of life, 
and advances freedom and justice, democracy and human rights for 
all. 


Histories of academic anthropology and application in Africa 


Members of academic disciplines, like all communities, craft iden- 
tities for themselves through the histories they tell and the memories 
they nurture. All too often these histories are written for a purpose, 
that of explaining and legitimating the present, rather than in order to 
understand the events and disjunctures of the past. We want to ask 
which histories of African anthropology get told, when, and by 
whom? Which pasts get revisited, and which lie undisturbed? And 
how should we go about creating new accounts, particularly of the 
discipline’s involvement with colonialism, undoubtedly a formative 
moment for the social sciences in Africa? 

The histories one tells depend partly on how one draws boundaries 
around the discipline. One way of doing so is to draw it very tightly, 
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defining the discipline primarily as an ongoing intellectual dialogue, 
and thus focusing primarily on the internal history of ideas and 
theoretical debates. Such accounts can be revealing (Kuper 1996, for 
example), but they also risk being internally self-contained, straying 
little from the academic seminar and the senior common room. 
Goody's history of British anthropology in Africa from 1918 to 1970, 
entitled The Expansive Moment, is a case in point (Goody 1995). This is an 
account of British social anthropology's theoretical developments, in 
which Africa’s role as a research laboratory for the metropolitan 
academy is all too clear. Whilst the description of the rivalries and 
intrigues amongst British anthropologists is titillating, the discipline's 
relationship with colonial administrations and anti-colonial politics is 
played down. So too are all the other hidden histories of 
anthropological practice, such as the work of scholar travellers, 
missionary ethnographers, African intellectuals or colonial adminis- 
trators themselves. Geertz is ‘exceedingly unfond’ of what he calls 
‘practitioner histories’ because they start with an ‘almost Cartesian, 
clear and self-evident perception of what anthropology is ... and work 
back from that to find rudimentary, prefigurative examples of it avant 
Ja lettre’ (Geertz 1999: 306). They risk simplifying the past in order to 
explain the present, rather than seeking to relate the past to the 
present. Ignoring the institutional and political contexts in which 
ideas unfold and blossom, such histories also overlook key aspects of 
their own disciplinary reproduction, and in particular practical 
aspects of teaching and training 

There is another, diametrically opposed, approach to the past. This 
is to define anthropology by the colonial contexts in which it was 
practised, exploring its links, patronage and funding by colonial 
administrations. This external definition has been most powerfully 
adopted by the discipline's critics, and was particularly dominant 
amongst African and leftist academics in the 1960s and 1970s. Some 
focused on how anthropology had emerged from the colonial context 
(Asad 1973: 8-19), others on the limits of its functionalist methods 
(Goddard 1972) or empirical methods (Banaji 1970; Magubane 
1973) whilst others still emphasised the continuing and influential 
legacy of colonial ideologies (Magubane 1971; Owusu 1975). Some, 
such as Banaji and Goddard, came out of a Marxist tradition of social 
theorising; others were concerned to demonstrate the developing 
contradictions between the administrators’ philosophy of just rule 
and the growing nationalist movements, with anthropologists caught 
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in the middle. There were those questioning the ethnographic project 
itself and its ability to produce valid and authentic knowledge of 
Africa given the (Western) anthropologist's questionable competence 
in local vernacular (Owusu 1978), as well as the over-reliance on 
native interpretations that often tended to reproduce colonial 
discourse about the native culture (Jones 1974). 

Over time the diverse aspects and nuances of this critique have begun 
to merge, and the general question asked of the past has become more 
focused on anthropology's ‘complicity’ with colonial rule — carica- 
tured as the ‘anthropology as the handmaiden of colonialism’ debate 
— as well as its distinctiveness from other social sciences engaged in 
fieldwork. A number of authors have continued to develop this strong 
critique (Mafeje 1996; Rigby 1996; Magubane 2000) from the 
groundwork laid by others in the 1970s such as Chilungu (1976), 
Nzimiro (1979), Onoge (1979), Amadiume (1987) and Owusu 
(1978, 1979). The ideological shadow of Western influence, such 
writers insist, continues to delegitimise anthropology. For them, the 
future of the African social sciences lay in escaping from its colonial 
past: anthropology is past rather than future. One of the problems in 
this position is its implied assumption of a radical disjuncture 
between the colonial past and the post-colonial future, and that it 
depicts anthropology's past in a singular and un-nuanced way. The 
colonial and post-colonial are so intricately tied together that even 
attempts to reclaim a pre-colonial African cultural past (often 
favoured by those persuaded by radical Afrocentricism) can become 
"the indigenisation of colonial culture itself" (A. Apter 1999: 591) or 
the fossilising of cultural practices otherwise characterised by 
innovativeness and flexibility (Owusu 1972: 27). It is thus more 
productive to note that the problematic embodied in the colonial and 
post-colonial relations is not dichotomous but rather symbiotic and 
almost mutually reinforcing. 

Could we then assume that anthropology, as some have contended, 
was simply colonialism's ‘child’, ‘tool’ or 'handmaiden"? Stocking 
reminds us that 'casual metaphorical characterisation' (1995: 368) is 
of little help in understanding the issues at stake. The accusation gains 
what moral insight it has from its very lack of specificity. Can one talk 
about colonialism in general, or should one focus on particular 
colonial administrations and polities at specific moments in time? 
Were French and British colonial anthropological projects similar? 
Are particular professional and institutional linkages that developed 
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between scholars and administrators at issue, or is the broader issue of 
anthropology's ‘ideological entanglement’ (Wolfe 1999) ultimately 
what matters? The issue of scale is important to an analysis of this 
sort. At the most general level, most anthropologists were members 
of European societies that participated enthusiastically in the imperial 
project and so share some responsibility for the patronising moral 
attitudes and exploitative social relations it espoused. At a more 
individual level, there were many who sought to develop a critique of 
these relations, not to mention the African scholars and activists*who, 
as we will argue, sometimes used anthropology's tools in new and 
oppositional ways. In view of this complex set of identities and 
activities associated with anthropology, we may well be best served by 
looking at some of the roles anthropology played over time. 


The faces of anthropology during colonialism 


Writing about the emergence of social anthropology, Evans-Pritchard 
(1962) shows that it is hard to state when anthropology started, given 
the fact that whenever humans started thinking deeply about culture 
and society could have indicated a rudimentary stage in anthro- 
pological thinking. However, he makes it clear that no discipline could 
claim any autonomy before it was taught at the university. We follow 
this thinking by Evans-Pritchard to show that anthropology does have 
a long presence in Africa, starting in the pre-colonial and early 
colonial period with the pre-professional anthropologists, who 
included European missionaries, Arab and European travellers, and 
administrators on the one hand and local educated Africans, chiefs 
and church leaders on the other. The former established the vision of 
Africa for the world, creating biblical, racist colonialist and bio- 
technological frameworks that have continued to shape the way the 
West perceives and deals with Africa (Vansina 1986). 

Between the First and Second World Wars the International African 
Institute (IAI) was created with two specific aims: first, to provide an 
international centre that would promote research and dissemination 
of information and knowledge on African cultures; and, second, to 
increase and strengthen the links between scientific knowledge and 
practical activities and needs for administrators, educators and 
missionaries (Schapera 1949). The IAI went on to publish the journal 
Africa and became instrumental in anthropological work in Africa, 
especially in Britain. Out of this mandate established by the IAI came 


Google easter oe eke 


10 * Introd 


the work of anthropologists who were commissioned by the colonial 
government, such as Isaac Schapera, who was asked to look at the way 
the government could benefit from anthropology, especially in the 
colonies. This commissioning led to his monograph on problems of 
anthropological research in Kenya (1949). There were others like 
Philip Gulliver, who was hired by the colonial government to work as 
an administrator and use his anthropological training to understand 
local administrative structures and problems for better colonial 
governance within the framework of indirect rule. His work in East 
Africa, especially in the then Tanganyika, was instrumental in shaping 
colonial administrative work there but also in continuing applied 
anthropological work (Gulliver 1985). Later on came the anthro- 
pologist who was invited to give his/her expertise in conducting 
research on a specific social problem and whose report was used to 
shape public policy and thinking. This has morphed into what we see 
as consultancy work and applied anthropology in Africa (see Mary 
Amuyunzu-Nyamongo, this volume). Grillo (1985: 13-14) gives a 
fitting example of this kind of anthropology. 

One example was the East African Institute of Social Research's 
survey of migrant labour in Uganda, which Stanner and Schapera had 
recommended should be initiated by the protectorate government. 
Preliminary work was done by two colonial Social Research Fellows 
(the Sofers) and a lecturer at Makerere University College (Powesland), 
but later research was organised by the Institute through a steering 
committee comprising representatives of government departments; 
several Institute Fellows (Fallers, Middleton and Southall), carrying 
out their own independent fieldwork in Uganda, were also drawn 
into the survey. 

These anthropologists (Fallers, Middleton and Southall) later 
became teachers who then trained many African and Africanist 
anthropologists, including Maxwell Owusu and Johannes Fabian, 
who worked with Fallers at the University of Chicago. Thus this 
anthropological research that had been initiated by the government 
not only engaged government researchers, a lecturer and independent 
researchers, but also paved the way for the future of this kind of 
anthropology in relation to Africa. This face of anthropology has 
continued in Africa to date. 

As the opaque moral clouds of colonialism have dispersed, a more 
nuanced and historically subtle position has developed. Yes, as 
Stocking notes, British colonialism did represent a potential market 
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for a new kind of anthropology, one which Malinowski was the first 
to recognise with his bids for Rockefeller funding. Yes, it did help in 
the process of facilitating the institutionalisation of academic social 
anthropology in Britain in the inter-war and immediate post-war 
years (Stocking 1995: 368). And, as we have showed above in 
reference to IAI, anthropology did benefit from significant Colonial 
Office funding and was mobilised to give specific service to colonial 
administration structures of the time. But there is evidence of the 
systematic use of extant anthropological ideas (even when aligned to 
the then-prevailing nineteenth-century philosophies of social evolu- 
tionism) to produce very useful descriptions of cultural practices of 
various African societies through what were called ‘ethnographic 
surveys’. The relationship between the Colonial Office and anthro- 
pology was thus both fraught with misunderstanding and fruitful. At 
times anthropologists were in direct confrontation with colonial 
administrators (David Mills, this volume) while at other times there 
was no clear divide between anthropological work and colonial 
administrative work. If this debate on the relationship between 
anthropology and colonialism continues, this is partly because 
Africa's relationship to British and French colonialism and now the 
neo-colonial relations shaped by international aid and its conditions 
continues to change and develop over time. Rather than fading away, 
the issues are re-framed. The discipline has changed greatly, but 
mistrust of it within Africa remains: throughout this volume we 
explore the reasons for this suspicion and its consequences. 

An alternative way of telling this history is to closely attend to 
historical events whilst seeking to understand their implications for 
the present. By opening a dialogue with the past one can work 
towards a history of anthropological practice that neither denies 
colonialism nor lets it overdetermine intellectual debate. We do this 
by foregrounding the work of African scholars and political activists, 
showing how they worked within, challenged and reworked the 
colonial context they found. Where does one start such a history? 
There are plenty of potential precedents. Pels and Salemink (1998) 
focus on the pre-professional anthropology as practised by 
missionaries, travellers and colonial administrators. We would add the 
educated Africans and informants who worked with them. An 
example here would be Apollo Kaggwa, the Regent of Buganda, who 
liaised closely with the missionary John Roscoe in interviewing 
Baganda chiefs, as part of Roscoe ethnography of the Buganda 
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(Roscoe 1911). It is notable that, like a number of other Baganda 
analysts, Kaggwa saw the power of the written word, publishing his 
own influential accounts of Kiganda customs and clans (Kaggwa 
1907). Yet we cannot ignore the harsh reality of privileging the 
written word over oral histories that often led to the reproduction and 
recuperation of colonial culture in indigenised forms (see Jones 1974 
and Obbo, this volume). All these three (missionaries, colonial 
administrators and indigenous African intellectuals) constitute the 
amateur phase of anthropological work that produced some interest- 
ing cultural accounts of native peoples. 

We then trace the beginning of African anthropology to those 
Africans who became attracted to anthropology as students (such as 
Kenyatta and Nkrumah), those who carried out graduate-level 
research themselves (such as Kofi Busia and Nnamdi Azikiwe), and 
those who constitute part of the next phase we may refer to as that of 
anthropologists working outside of the academy. Let us start with the 
work of writer and social activist turned politician, Jomo Kenyatta. 
This choice is not an arbitrary one. Whilst his subsequent political 
career left behind this early model of the engaged academic, his 
patriotic ethnography Facing Mount Kenya (1938) was an attempt to 
bring together a record of the Kikuyu past with a vision of a post- 
colonial Kenyan future as he struggled with what Owusu (1997: 21) 
terms ‘the problem of mistranslation of African cultures by Europeans 
and Africans trained by Europeans in European institutions’, His work 
serves as a model of how one activist put anthropology to use, 
turning it against itself. Malinowski was aware of this subversive 
potential of the discipline, commenting once that ‘anthropology 
might one day be turned against us" (cited in Onoge 1979: 48). 

Kenyatta first came to Britain in 1929 as a representative of the 
Kikuyu Central Association, and, two years later, as a delegate to 
Colonial Office talks on the future of Kenya. He remained abroad for 
16 years (Kenyatta 1961: 16), his belief in self-government vastly out 
of step with other leading Kenyan politicians who found it hard to 
look beyond British colonial rule. In his time in London he tried on 
very different personae. The first was as an aspirant communist 
revolutionary, spending time with Trinidadian anti-colonial activist 
and writer George Padmore, with whom he went to Moscow. 

They gradually began to realise that African socialism had to be 
African as well as socialist, and, falling out with Stalin, were expelled 
in 1933 from the Communist Party. On return to Britain, they set up 
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their own organisational machine, the International African Service 
Bureau, and continued a hectic round of campaigning against the 
injustices of British Imperialism in Africa. Mixing in a cosmopolitan 
circle, Kenyatta soon met Bronislaw Malinowski, leader of the now 
famous social anthropology seminars on culture change at the 
London School of Economics (LSE), and ended up receiving a 
diploma in anthropology under Malinowski (Kenyatta 1968). Both 
showmen, they apparently got on famously, seemingly sharing a 
prejudice in their dislike of Indians. Prince Peter of Greece recalls how 
Malinowski had once opened a seminar saying 'My lectures are not 
for Indians', with Kenyatta following up by describing how Indians 
had exploited Africans in Kenya (quoted in Murray-Brown 1972: 
177). Their disdain for Indians, however, has to be understood in 
context. Both were not necessarily intolerant of Indians per se but 
were opposed to the colonial system that produced a hierarchy in 
which Indians, Arabs and Europeans not only had representation in 
the Legislative Council that excluded Africans but also exploited 
Africans, Malinowski’s five-month sojourn in Africa (East, Central 
and South) showed him the unjust system put together by colonial- 
ism, in which Europeans collaborated with other racial groups such 
as the Indians and the Arabs to exterminate, enslave and/or exploit 
native peoples (Malinowski 1961). This system privileged 
Europeans, Indians and Arabs in Africa, creating a racial divide and 
hatred that led to great atrocities, as seen in what happened in 
Uganda under Idi Amin. Kenyatta, however, was more open to 
reconciliatory gestures, extended to both Europeans and Indians after 
independence. 

In November 1935, it was Kenyatta's turn to give a paper at the 
seminar, and he chose the topic of female circumcision. Prince Peter 
took notes on Kenyatta's talk, recording: ‘Europeans and missionaries 
consider this rite disgusting and barbarous, the Kikuyu consider it 
very important for the solidity of the social structure’ (ibid: 190). 
Interestingly, missionaries among the Kikuyu adopted the notion of 
initiation rites of passage for young girls by presenting the Virgin 
Mary as a circumcised girl who was unmarried in order to win over 
Kikuyu converts (Greenfield 1978). Thus Kenyatta's spirited attacks 
on missionaries did elicit a response. In capitalising on anthro- 
pology's ‘going concerns’, Kenyatta thus developed the core of an 
argument for imagining the Kikuyu nation. He used a form of cultural 
relativism to challenge the administrative philosophy of ‘enlightened’ 
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progressive colonialism. Indeed, while in London between 1930 and 
1939 he gave lectures on anthropology and colonial development 
sponsored by Southampton University and taught Kiswahili through 
the University of London's School of Oriental and African Studies 
(Kenyatta 1968). With funding from the International African 
Institute, Kenyatta's ideas about culture and colonialism developed 
into the book, Facing Mount Kenya, which Malinowski provided with a 
fulsome introduction, praising the combination of ‘his full com- 
petence of a trained Western scholar’, and the ‘illuminating sidelights 
inspired by the inside knowledge of an African’ (Malinowski 1938: 
viii). Despite a few cavils about ‘European bias’ and Kenyatta's 
unproblematic description of the Kikuyu magician’s ‘telepathy’, 
Malinowski declares that the book is one of the ‘first really competent 
and instructive contributions to African ethnography by a scholar of 
pure African patronage’ (ibi ). The book itself is a persuasive mix 
of detailed empirical description and the occasional more cam- 
paigning appeal to the dignity and cohesion of Kikuyu culture. The 
material is organised into the usual chapters on land tenure, kinship, 
economics, religion and marriage, as befitting the Malinowskian 
ethnographic genre, but each has a twist in the tail. The conclusion is 
unashamedly political, berating the way that when a European ‘robs 
the people of their land, he is taking away not only their livelihood 
but the material symbol that holds family and tribe together. In doing 
this, he gives one blow which cuts away the foundations from the 
whole of Kikuyu life, social, moral and economic’ (Kenyatta 1938: 
317). Similar critiques of European missionaries and teachers are 
made at the end of chapters on education and initiation rites. These 
critiques, rather than maintaining the scholarly facade of an 
untouched ‘ethnographic present’, remind the reader that Kenya is 
being changed by settlers, missionaries, administrators and even 
scholars. There is also a swipe at the ‘professional friends of Africa’ in 
his introduction — a veiled reference to anthropologists. Thus, like his 
friend and teacher Malinowski, Kenyatta mobilises anthropological 
knowledge to argue for an unpolluted Kikuyu polity, one that was 
best left alone if its cultural autonomy was to be preserved. 

It is too easy to judge a book by its author. Kenyatta's subsequent 
career, his rewriting of his role within the anti-colonial struggle, the 
divisions caused by Kikuyu nationalism and his own sometimes 
autocratic presidential rule, make it easy to overlook the book's 
scholarly contributions. It openly uses anthropology to challenge 
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colonial rule. It could fairly be labelled as the first ethnography in the 
colonial period written by an African. Not simply one step on an 
academic career ladder, the brand of anthropology presented in Facing 
Mount Kenya contributed to, and built upon, a renewed interest in 
traditional African cultures. Mirroring debates within the Negritude 
movement, this was a strategic reclamation and celebration of 
Africanity in ways that would challenge Western and colonial percep- 
tions and constructions of Africa. 

Kenyatta increasingly prioritised his political campaigning for 
African rights, and his work with Padmore eventually led to the Fifth 
Pan African Congress in Manchester in 1945. Amongst other Diaspora 
African activists, in attendance was W. E. B. DuBois, the history 
professor whose 1903 work The Souls of Black Folk was a seminal text for 
those writing about racial discrimination and pan-Africanism. The 
event was formative for many of the African delegates who attended, 
including Kwame Nkrumah. Kenyatta’s African roots gave him an 
authority that the Caribbean intellectuals envied, but also helped him 
see the Kenyan situation in its global racial context. This important 
intellectual and political connection between Africans, West Indians 
and African-Americans has continued to flourish. Indeed, among 
notable African-American anthropologists who have studied and 
written about Africa are Sinclair Drake (Ghana), Elliot Skinner 
(Burkina Faso), James Gibbs (Liberia), Sheila Walker (Ivory Coast), 
Leith Mullings (Ghana), William Shack (Ethiopia), Carolyn Martin- 
Shaw (Kenya and Zimbabwe), Niara Sudakarsa (Nigeria and Ghana), 
Walton Johnson (South Africa), George Bond (Zambia) and Gwen 
Mikell (Ghana). 

Whilst Kenyatta chose to pursue a political career, he had recog- 
nised the progressive potential offered by anthropology. He wasn’t the 
only one to do so. Nkrumah also took courses in the discipline at 
University College London, and as Ghanaian Prime Minister 
encouraged the Africanisation of the university curriculum, in which 
anthropology and African studies played a prominent role. He 
established the Institute of African Studies at the University of Ghana, 
Legon, and called for a pan-African study of African cultural practice. 
Speaking in 1964, he attacked anthropology, arguing that scholars of 
African studies had ‘begun to give accounts of African society which 
were used to justify colonialism as a duty of civilisation ... this 
explains, I believe, the popularity and success of anthropology’ 
(Nkrumah, quoted in Brokensha 1966). This critique, we would 
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argue, was not about the efficacy of anthropology as a discipline 
capable of understanding African social realities and contributing to 
the solutions of practical problems in Africa, but about the abuse of 
that anthropological knowledge, what Sichone (2001) calls ‘pure 
anthropology’. Indeed, Nkrumah’s critique of anthropology was 
rooted in what he saw as anthropologists’ role in providing colonial 
administrators with information about local practices that would 
enhance the divide-and-rule strategy preferred by the colonial 
government: the anthropologists were helping to identify indigenous 
forms of governance (chieftaincy), enhancing the role of chiefs in 
colonial administration while sidelining Western-educated Africans 
like Nkrumah. He scoffed at the notion of encouraging ‘Africans’ to 
remain ‘African’ which was being mobilised through applied 
anthropology (Nkrumah 1962). 

Both Nkrumah and Kenyatta knew the value of anthropology in 
defining and reclaiming an African cultural identity, yet both took 
different paths with it. It is prudent to speculate on the cause of this 
departure from anthropology by these African leaders. Within the 
colonial education system that saw the rise of higher education 
institutions in Kenya and Ghana, there was no room for the discipline 
of anthropology. This was partly because the discipline was embroiled 
in its own crisis of identity and because within the University of 
London social science curriculum that had been exported to the 
colonies, social anthropology was understood as the sociology of 
primitive people. The University of London's sociology programme 
was the primary location for social anthropology and students who 
specialised in anthropology ended up getting a degree in sociology. 
Sociology students would often choose one of two options of study — 
the first option would allow them to focus on industrial or Western 
societies, and the second option would allow them to focus on non- 
Western societies studied by anthropologists.? This approach to 
studying world cultures and peoples is what sociologist Immanuel 
Wallerstein calls the Western division of intellectual labour, carved out 
in the late nineteenth century when modern European and European- 
settler states were studied by economists, historians, political 
scientists and sociologists; non-Western areas with a long-standing 
written culture were studied by ‘Orientalists’; and backward peoples 
were studied by anthropologists (1983: 155). It is no wonder, there- 
fore, that anthropology was not to take root as a discipline in higher 
education in Africa until the second decade after political 


Google St chien 


independence (except for South Africa, where it started in 1920 but 
had its own internal divisions instigated by apartheid). The dominant 
discipline was thus sociology, which continues to be home to many 
African anthropologists to date. 

Kofi Busia, leader of the Ghanaian opposition and Nkrumah's 
eventual successor after the military coup of 1966, was initially 
recruited to help Fortes in a social survey of Asanteland in the 1940s. 
This led him to do a PhD at Oxford with Fortes, published in 1951 as 
The Position of the Chief in the Modern Political System of Ashanti (Busia 1951). 
Building on Rattray's work, Busia's study differs from his peers in that 
it was carefully situated within, and critical of, British colonial rule. 
He starts from the premise that ‘the British occupation of 1900 
disintegrated the Ashanti union’ (ibid.: 101). He goes on to describe 
local uprisings, destoolments and challenges to Chiefly authority, 
explaining them as a result of true power having been vested in the 
colonial government and its agents, ‘which the people associate with 
limitless power, endless wealth and a high prestige’ (ibid: 117). He 
saw the direct relevance of anthropological debates to contests of 
colonial authority. Alex Kyerematen, another Ghanaian, was also a 
student of anthropology with Busia at Oxford during this period, 
writing a thesis on Ashanti royal regalia. One other noted Ghanaian 
intellectual is J. B. Danquah (John Stewart Mill scholar in the 
philosophy of mind and logic at the University of London) who was 
highly praised by Meyer Fortes and went on to write a critical work 
on Akan laws and customs that aimed at providing an indigenous 
perspective of cultural practices. Danquah ‘was seriously worried 
about the possible distortions of African cultures in European 
accounts ... and thus wrote his work from a purely African perspec- 
tive’ (Owusu 1997: 23). 

It is thus evident that notable indigenous anthropological activity 
continued in Ghana through the colonial period (D. Apter 1970). 
Busia, for instance, continued to write about the implications of 
colonialism for African culture, and became the first Ghanaian to hold 
a Professorship and chair in sociology at the University of Ghana, 
Legon (Goody 1995) although he was a trained anthropologist. He 
was not afraid to be critical of the more romantic elements of the 
Negritude movement that had developed in Paris in the 19305. First 
propounded by Césaire and Leopold Senghor, the Negritude 
movement can again be too easily criticised for its essentialist 
depictions of African culture. It has to be understood, like Kenyatta's 
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work, as an intellectual resource for consciousness-raising developed 
during a period when direct anti-colonial activism was repressed by 
the French authorities. As Young notes, if 'the Anglophone activists 
tended to be political philosophers, the leaders of the anti-colonial 
revolution in the French Caribbean and Africa, Césaire and Leopold 
Senghor, were both poets' (2002: 265). 

Unsurprisingly, Anglophone African social scientists like Busia 
were less convinced by such poetry. In The Challenge of Africa Busia 
reflects on the notion of the ‘African personality’ being propounded 
within the Negritude movement. Drawing on his anthropological 
training, he develops an early critique of Negritude, asking ‘what is 
the shared social tradition with reference to which the abstraction of 
an African personality is conceived? Where does it prevail? In the 
whole continent? In parts of the continent? Which parts?’ (1962: 43) 
He goes on to criticise the concept of African personality as a political 
myth, which given its ‘profound social consequences’ can be 
‘extravagantly’ abused. Yet he too recognises it as a quest for the 
‘vindication of the dignity of persons of African descent’, given that 
‘colonialism rests on force and violence’, and that ‘its persistence 
constitutes the most burning challenge in Africa today’ (ibid.: 63). 
Notions of African personality and Negritude differed greatly in 
principle. The former was rooted in a Marxist-socialist identity that 
sought to restore African dignity through anti-colonial campaigns. 
Nkrumah's pan-Africanist agenda was based on this idea and has been 
analysed extensively by Drake (1964), who went on to become 
Professor of Anthropology in the Sociology Department at the 
University of Ghana, Legon. Negritude sought to encourage Africans 
in the diaspora to be proud of their African heritage as well as 
encouraging the study of African culture and life. The pan-African 
movement saw Negritude as too mellow and only interested in 
literary aspects of culture that were not revolutionary; hence the 
critique levelled against it by Nkrumah and Busia. 

There is one final figure to add to this coterie of anti-colonial 
activists who engaged with anthropology — Dr Nnamdi Azikiwe, later 
the first president of Nigeria, and also a founder of a Nigerian 
university. He went to the US to study, doing a degree in political 
science at Lincoln University and an MSc in anthropology at 
Pennsylvania, writing his thesis on ‘Mythology in Onitsha Society’. 
Malinowski attended a seminar he gave on “The Origins of the State’ 
at Pennsylvania and invited him to join the Royal Anthropological 
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Institute (RAI). He also sought to recruit him to his seminar, but in 
1934 Azikiwe returned to West Africa to a career first in newspaper 
publishing and then politics, becoming an icon of the nationalist 
movement. He, too, saw the potential anthropology offered to the 
debate over national cultures. And he, too, met George Padmore 
whilst in the US; in his autobiography Azikiwe recalls how Padmore 
led a student protest against British colonial policy during the visit of 
the British Ambassador to Howard University. 

A key aspect of this history of anti-colonial intellectual debate is the 
space that the metropolitan universities offered to these young 
scholars. Nationalists like Azikiwe, Kenyatta and Nkrumah used the 
opportunity of studying abroad both to develop their ideas and their 
political networks. Nkrumah and Azikiwe specifically chose to study 
in the US because of the ease with which they could get into the 
American system of higher education compared to the British one; 
another inducement was the fact that their mentor Dr J. K. Aggrey 
(reputed to be the first African student to study in the US at the close 
of the nineteenth century, he was a coastal Fanti from Anomabo, 
Ghana) encouraged them to study in America. Anthropology was to 
become part of their education, even though they were very critical of 
various aspects of its practice. 

Whilst one may wish to dismiss anthropology as an intimate part 
of a colonial knowledge structure, one also has to acknowledge the 
interstitial space that the discipline offered to those of a critical bent, 
both in nurturing an anti-colonial consciousness and in inviting the 
first steps in Africanising the discipline. It was, indeed, anthro- 
pology's role as the ‘sociology of primitive people’ that allowed social 
scientists to engage with people that were often overlooked or 
neglected by other social sciences (sociologists, economists and 
political scientists, just to name a few), and which in turn equipped 
these African leaders with the social and cultural data necessary to 
demand informed politico-economic changes for their citizenry. One 
of the lasting colonial contributions to anthropology is the ethno- 
graphic surveys commissioned by IAI that produced very detailed 
accounts of African cultures. As Sichone (2001: 371) reflects, anthro- 
pology challenged him to let workers, peasants and other strata define 
themselves rather than imposing concepts like class on their complex 
lives. In their written work both Kenyatta and Busia were percipient 
about the potential for a post-colonial anthropology. That none of 
them pursued their scholarly work is a reflection of their political 
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careers, the way that the discipline's reputation became increasingly 
tarnished by the funding and support it received from the British 
Colonial Office, and the nature of academic structures imported into 
their countries from the University of London. This apparent slight of 
the discipline must also be understood in perspective. Anthropology 
like all other social sciences was/is Eurocentric in its origin and 
orientation and the opposition and critique it has aroused, especially 
in Africa, is not of the discipline as such but of the agenda that made 
it lose its ‘democratic and progressive side to the irritating language 
of primitive studies’ (ibid.). Thus the critiques are mostly of the 
discipline’s subject matter (it stands accused of focusing on tribal/ 
‘primitive’ peoples), its methodology (of participant observation — 
even when local language competencies may be in question as both 
Owusu (1978) and Sichone (2001) have noted), its concepts and 
theories (of social evolution, with Africans located on the lowest 
rungs of the social ladder), and its objectives (mostly seen as serving 
the European colonial agenda or the Western academic enterprise). 
Other disciplines that have similar methodological and theoretical 
orientations have often escaped similar critiques because of their 
agendas and seemingly practical value. 

The history of academic disciplines is a story of both ideas and 
institutions. How did anti-colonial politics gradually intersect with the 
establishment of universities in Africa? Before the Second World War, 
there were already a number of higher-education colleges scattered 
across British-controlled Africa, such as Fourah Bay College in Sierra 
Leone, first established in 1826 and later linked to the academic 
standards of Durham University in England. Makerere in Uganda, and 
Achimota in the Gold Coast both offered post-secondary vocational 
education by 1935. But most African higher education institutions 
were developed after the Second World War, with colleges being 
formed in Ibadan and Legon in 1949, and Makerere being upgraded 
to university status in 1963. Ashby (1964) describes how the Asquith 
commission of 1951 became ‘Britain's blueprint for the export of 
universities to her people overseas’. Acknowledging this as one of the 
few ‘lasting legacies’ of British colonialism, with much time, effort 
and funding going into these new universities, he also points out that 
the policy was ‘a vivid expression of British cultural parochialism’, 
for its basic assumption was that a university system ‘appropriate for 
Europeans brought up in London and Manchester and Hull was also 
appropriate for Africans brought up in Lagos and Kumasi and 
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Kampala’ (ibid.: 19). As with new provincial universities in the UK, 
they initially had to teach to London University curricula and 
maintain the same entrance standards. This meant that quite often 
places went unfilled — there were 100 vacancies in University College 
Ghana in 1955. The principle of academic autonomy may be a good 
one, but in practice in Africa in the 1950s this meant a senate 
composed primarily of expatriate scholars defining university policy. 
As Tadesse (1999) notes, these universities were lavishly funded, 
often located on campuses away from urban centres. Several of the 
universities were started as regional institutions serving various 
countries and later became national universities. All of this 
contributed to a growing public backlash against such racialised 
‘ivory towers’, and there was strong pressure on universities to 
become more publicly accountable. The initial focus on standards was 
gradually replaced by a call for relevance and usefulness. 

The situation in Francophone Africa was rather different. The 
French did not support the early creation of African universities, and 
the only university founded prior to independence was in Dakar. 
Young African scholars all graduated from French universities, and 
Coquery-Vidrovitch suggests that this led them to oppose vigorously 
the ‘brutal’ assimilation of the Francophone model, and to ‘construct 
a national history separate from their French heritage’ (Mudimbe 
1991). Both Mamadou Diouf and Achille Mbembe, founders of the 
Senegal school of cultural philosophy, and leaders of a movement to 
develop an autochthonous African scholarly project, were trained in 
France (Diouf and Mamdani 1994). The picture is complex and 
country-specific. Nkwi (2000) describes the teaching of ethnology 
within sociology at the University of Yaoundé in Cameroon, firstly 
led by a French anthropologist in the 1960s, and gradually evolving 
until anthropology became, in 1993, a recognised degree in its own 
right. 

‘Anthropological work in Anglophone Africa was both aided and 
abetted by British support for social research, through the funding 
provided by the Colonial Social Science Research Council (Mills, this 
volume). In Francophone Africa, such work was aided by the creation 
of the Institute of Ethnology at the University of Paris in 1925 and 
later by the founding of the Société des Africanistes (Society of 
Africanists) to mirror the British-dominated International African 
Institute (Coquery-Vidrovitch 1999). Couched in a paternalist 
rhetoric of colonial development and welfare, different social research 
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projects were established across British Africa in the 1950s, many of 
which were anthropologically informed. The funding also led to the 
creation of regional research institutes including the Rhodes Living- 
stone Institute (RLI) in Northern Rhodesia (Zambia), the East African 
Institute of Social Research (EAISR) at Makerere College in Uganda, 
and the West African Institute for Social Research (WAISR) in Nigeria. 
Yet the very prestige and visibility of such projects led, in the minds 
of many African observers, to the discipline being closely associated 
with colonial administrations. This had not been the intention, and 
back in 1944 Max Gluckman had stated his hope that Africans would 
use the 'sociologist's knowledge’ to challenge the colonial adminis- 
tration (Schumaker 2001). 

The original purpose of the centres had been to build research 
capacity and train local researchers; this did not always materialise. 
Schumaker describes how many of the research assistants employed at 
the RLI were never offered permanent appointments within the 
institute, despite developing a strong commitment to the discipline, 
and went on to develop non-academic careers. Like Kenyatta, 
however, they made anthropology their own, making use of their 
nationalist political credentials to gain access to sensitive urban 
contexts, and also using their research appointments to further their 
own political careers. In Makerere, Ugandan research assistants left for 
careers in journalism and politics. 

With independence, the research concerns of both the RLI and the 
EAISR shifted away from anthropological to economic topics; and the 
debates begun in the early years of the RLI had more influence on 
scholarly work in Manchester than in Lusaka. The RLI was shifted first 
to Lusaka and then to Salisbury (Harare) during the years of the 
federation. The first, and last, Zambian director of the institute, Philip 
Nsugbe, presided over its renaming as an Institute for African Studies. 
His memories of that period are revealing: ‘In Zambian eyes, the 
Rhodes Livingstone Institute was viewed as an embarrassing colonial 
relic, indeed as an open window through which the same old 
Colonial eyes pried ... it still bore to the oversensitive Zambian 
nostrils the unpleasant skin odour of its Colonial ancestry’ (Nsugbe 
1977: 335). He recalls the battle for its future amongst expatriate 
researchers, some of whom had an inevitably ‘strong emotional 
attachment’ to the RLI. These research institutes were plagued by their 
history and their semi-autonomous status in relation to the new 
universities, few of which established departments of anthropology. 
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Not one of the universities in English-speaking Africa, save for South 
Africa, created a single-discipline anthropology department, though a 
number of joint departments of anthropology and sociology were 
created, including in Nigeria, Sudan, Zimbabwe and Ethiopia. 

Nigeria was one exception to this general relegation of anthro- 
pology in the post-colonial period. A strong tradition of anthro- 
pological research was begun when Nathaniel Fadipe became the first 
Nigerian to receive a PhD in social anthropology in 1939. There 
followed a succession of scholars who, whilst calling themselves 
sociologists, trained in social anthropology in Europe and America, 
some of them in departments of sociology. These included Philip 
Nsugbe, G. K. Nukunya, Onige Otite, Victor Uchendu, M. 
Onwuejeogwu, Azuka Dike and F. Ekijuba, several of whom wrote 
classic anthropological monographs on their peoples (Otite 1999). 

From the mid-1960s onwards, flourishing universities like 
Makerere came under increasing state control, and growing social 
pressure to Africanise their faculty. This was also a time during which 
dynamic new schools of thought emerged within the radical social 
sciences, such as the Dar es Salaam school of political economy 
(Rodney 1972; Shivji 1976) and new schools of thinking within 
history. Professional associations and regional research centres like 
CODESRIA began to emerge. Tadesse characterises this period as ‘a 
euphoric one, seemingly full of intellectual promise’, yet he notes 
that a ‘tradition of research and publishing was not institutionalised’ 
(1999: 148). 

Viewed historically, the omens for anthropology in late-colonial 
Africa were never auspicious, born as it was amidst a rising tide of 
anti-colonial sentiment and the increasingly scholarly and metro- 
politan concerns of academic social anthropology. The inevitable 
consequence of being associated with colonialism was that 
anthropology in Anglophone Africa became the scapegoat. With the 
exception of South Africa, most African anthropologists taught in 
cognate disciplines because no stand-alone departments of anthro- 
pology existed in their institutions. Thus many who were trained as 
anthropologists taught in sociology departments. With neither a 
presence in the new universities nor support from African 
intelligentsia, the loss of independent identity of the discipline in the 
1960s and 1970s was almost complete, although there were ongoing 
discussions about the relationship between anthropology and 
sociology in countries such as Nigeria (Otite 1972) and about the 


Google Een OF MICHIGAN 


24 * Introduction 


Africanisation of the university curriculum in Kenya (Ogot 1999). 
Brokensha felt that ‘most African intellectuals are at best indifferent 
to, or mildly tolerant of, social anthropology, and frequently they have 
a strong feeling of hostility to the subject and its practitioners’ 
(Brokensha 1966: 16). With anthropology suddenly out of fashion, 
its approaches and research practices were adopted to great effect 
within African history — as in the sudden scholarly emphasis on the 
importance of the collection of oral history using fieldwork methods 
and participant observation — as well as in other social science 
disciplines that, it seemed, had suddenly seen the value of ethnography 
and multidisciplinarity. We will discuss later how this appropriation of 
anthropological tools continues today as the project of economic 
development demands more situated accounts of cultural processes in 
local communities and processes of change and adaptation. 

New academic fashions developed, including the Dar es Salaam 
school of scholars such as Walter Rodney (1972), Mafeje (1971), 
Shivji (1976) and Mamdani (1976) and African revolutionary leaders 
such as Cabral (1969), all building a growing activist community of 
African social scientists. Structural Marxism, revisionist histories and 
dependency theory analyses threw light on the history of colonialism 
and the structurally peripheral economic and political relationships 
enmeshing Africa. However, Marxism's explanatory ambitions took it 
away from the more modest tasks of making empirical sense of 
changing African social forms. This was a period of grand narratives 
about African history, politics and economics, but rather less attention 
was paid to social relations or cultural forms, ‘society’ being the 
tarnished analytical tool of the anthropologists. If, as Mamdani 
(1999: 192) argues, ‘ethnicity (tribalism) was simultaneously the 
form of colonial control over “natives” and the form of revolt against 
it’, then ethnicity was unlikely to be the analytical frame of choice. As 
Brokensha noted in 1966, ‘any appearance of anthropologists 
fostering interest in this potentially divisive and disruptive force 
would be regarded with deep suspicion’ (Brokensha 1966: 15). At 
the first International Congress of Africanists in 1964, anthropology 
was attacked for its portrayal of African societies in a way that justified 
colonial rule (Bown and Crowder 1964). Paul Nkwi notes that this 
critique was repeated at the 1971 Algiers Congress of African 
Intellectuals (Nkwi 1998a). 

The growing influence of Marxist theory was mirrored by the 
growth of institutes of development studies and of ‘developmentalist’ 
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ideology within African universities and civil society. As Obbo shows 
in her contribution to this volume, scholars were primarily interested 
in 'modern' Africa, and had little interest in documenting rural 
African life. The focus was on nation building as a means to develop- 
ment. The paradox was that neither the modernisation paradigm nor 
its critique engaged with the everyday reality of life in impoverished 
villages and urban slums on the continent. Applied anthropology 
continued during the 1960s as Brokensha indicates (1966, 1969), 
but was primarily carried out by Western expatriate scholars who had 
their own agendas that never quite resonated with those of the target 
communities (Onoge 1979). Furthermore, many élite Africans 
during the anti-colonial movement saw anthropology as a threat 
because of its interest in Africans and their cultures — an implicit 
celebration of cultural diversity at a time of 'forced' ideas of culturally 
integrated nationhood necessary for independence (Southall 1983). 
Debate over the epistemological and racial politics inherent in the 
Western academic study of Africa continues to this day, particularly in 
the US. A heated conflict over the racial composition of faculty in 
African studies departments in the US (Curtin 1995; Atkins et al. 
1995) brought to the surface strong divisions over the ‘conceptions, 
institutions and communities dedicated to the study of Africa’ 
(Martin and West 1999: 1). Those who provided a critique of the 
‘Africanist’ establishment decry its narrow and compartmentalised 
construction of Africa, and ‘gatekeeping practices’ within area 
studies. This compartmentalisation has led established white scholars 
to ignore the work of African-Americans and other New World 
Africans in the diaspora whose research and writing they consider 
less scholarly and more ideological and politically motivated. The 
problem-focused approach in anthropology (favoured by those 
opposed to the Africanist paradigm) seems to be the direction being 
taken by African anthropology, especially given the nature of research 
supported by such external donors as USAID, Family Health 
International (FHI), Global Fund, the Population Council or the 
Swedish International Development Agency (SIDA), as well as a desire 
by practitioners for social change. We may make a distinction here 
between African and Africanist anthropology. The former refers to 
Africans, primarily based in the continent, who are engaged in 
anthropological work that ranges beyond knowledge production to 
include an understanding that allows for empathy with the people 
and societies they study because they as researchers are also part of 
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these same societies. They are using their social science skills to study 
Africa primarily for the benefit of Africans’ understanding of them- 
selves, as is the practice of all other social scientists across the globe — 
where social science research is used to generate knowledge about 
self and society. It is unlikely that these African anthropologists can 
abandon the study of their own societies, no matter how deplorable 
the socio-economic or political conditions may be. They cannot give 
up on Africa as Gavin Kitching (2000) did by abandoning African 
studies, which he found depressing. The future of African scholars is 
intimately tied to the study of their societies, and the future of African 
anthropology and social science is dependent on such scholars 
(Owusu 1978, 1997; Sichone 2001). Africanist anthropology, 
comprising mostly Western scholars, whose research priorities and 
interests may differ drastically from those of their African colleagues, 
may not have a personal commitment to African development or 
tolerate the physical hardships and inconveniences that extended 
residence among their study population entails. This may explain why 
a number of them ‘abandon’ such communities as soon as their 
funding dries up. Others may lack the necessary grounding in local 
cultural practices and yet write about African cultures with authority 
even after a ‘brief encounter with an arbitrary array of informants’ 
(Sichone 2001: 377). 

Such a division between African (local and indigenous) and 
Africanist (Western and foreign) in the academy need not exist, yet it 
is discernible in much of the history of African studies in the West 
(primarily in North America). Martin and West suggest that an 
‘examination of the origin of the study of Africa outside the Africanist 
establishment indicates both a different history of the field and the 
foundations of an alternative, non-Africanist future for African 
studies’ (1999: 14). They point to the continuing importance of what 
they call ‘transcontinental’ scholarship, a tradition begun by W. E. B. 
DuBois, that explores Africa in relation to its diasporic communities. 
DuBois not only theorised about this relationship but also went on to 
relocate in Ghana, taking up Ghanaian citizenship and upon his death 
being buried there. If such a connectivity were to be revived in the 
anthropology of Africa, the discipline would survive beyond its 
current challenges. Such collaboration would make African anthro- 
pology much more inclusive and hence avoid the marginalisation of 
African. anthropologists by their Western counterparts, who write 
reviews of the anthropology of Africa without a single mention of 
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anthropological work by African scholars based in the continent, even 
when the reviewers themselves have done fieldwork in Africa and 
interacted with locally based anthropologists (Owusu 1997). 


Creative marginality? The teaching and practice of 
anthropology in Africa today 


Does the absence of the acknowledgement of African anthropologists 
in Western writing mean that African anthropology was non- 
existent? After a half-century of being out of favour, how and where is 
anthropology being taught in Africa today? How are anthropologists 
being employed? There is a growing literature and debate about the 
history of the discipline and its teaching in Africa (for example, 
Gordon 1993; Nkwi 2001; Mamdani 1998), and it is now possible to 
piece together a continent-wide picture of disciplinary practice. 

Within Anglophone Africa there are very few academic institutions 
with autonomous anthropology departments. Exceptions include a 
number of joint sociology and anthropology departments in Nigeria, 
Moi University in Kenya, the University of Khartoum and a number of 
anthropology departments in South Africa. The record for the longest 
tradition of teaching within a department of anthropology is held by 
Sudan, where it has been taught since 1955 (Kameir and Elbakri 
1989). In Nigeria there has also been a long tradition of anthropology 
teaching, within either sociology departments or joint departments of 
sociology and anthropology, with the particular emphasis of each 
dependent on the scholars founding the department (Otite 1999). The 
University of Nigeria, Nsukka, founded by Nnamdi Azikwe, was one of 
the first to teach anthropology (see Ezeh, this volume). As Pankhurst 
(this volume) demonstrates, anthropology has also had a relatively 
unbroken record in Ethiopia, where it has been taught at the 
University of Addis Ababa since the late 1960s. Each country and 
institution has a different and very specific history and relationship 
with the discipline. As Joshua Akong'a, once a Dean of the Faculty of 
Cultural and Development Studies at Moi University (where anthro- 
pology has been taught since 1994), puts it in relation to the situation 
in Kenya: ‘We have broken away from European anthropology, we're 
not about writing ethnographies, but rather we're seeking to solve 
societies’ problems’ (Akong'a, personal communication). 

South Africa has a rather different history (Gordon 1993; 
Hammond-Tooke 1997), both because of the early development of 
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anthropology departments in South Africa — Radcliffe-Brown taught 
at the University of Cape Town (UCT) in the 1930s — and because of 
its years of isolation under apartheid which led to volkekunde in 
Afrikaans-language universities. Yet, even in other parts of Southern 
Africa, one often finds a contradictory situation. Anthropologists are 
usually ‘hidden’ within sociology departments, and yet most of the 
empirical research done for masters and doctorates in countries such 
as Namibia, Botswana, Lesotho, Swaziland and Zimbabwe is carried 
out by anthropologists. As LeBeau and Gordon (2002) note, this has 
been carried out primarily by Western expatriates rather than local 
scholars. Mamdani (1998) has been a vocal critic of the shape of the 
social sciences in Southern Africa, pointing out that if students 
wished to study the ‘native’ rather than White experience at the 
University of Cape Town, they were expected to go to the Centre for 
African Studies rather than to the disciplinary departments (see also 
Hall's response, 1998). He calls for the 'deracialisation of intellectual 
production’ through state action to change the institutional context of 
knowledge production (Mamdani 1999:134), citing similar govern- 
ment interventions in the 1960s as a key catalyst to intellectual debate 
across sub-Saharan Africa. If there are relatively few universities 
teaching anthropology in Anglophone Africa, there are even fewer in 
Francophone Africa. Instead, as Abega shows in this volume, anthro- 
pologists were usually trained first in philosophy, often within the 
seminary. 

One way of understanding the ongoing epistemological legacy of 
the discipline’s relationship within the colonial metropole is to 
explore the degree to which, 40 years after independence, university 
lecturers are still being appointed after having completed research 
degrees outside Africa. An informal sample of the situation in Anglo- 
phone Africa can be taken from those listed as teaching in sociology 
or anthropology departments in the 2002 Commonwealth University 
Yearbook. Of the 170 or so academics listed, roughly two-thirds had 
a Masters or PhD degree from a non-African university. The sample is 
a casual one, potentially skewed by a selective listing of only the 
senior faculty within departments, but it is nonetheless revealing. It 
raises the issue of the extent to which 'endogenisation' is occurring in 
African universities. Crossman uses the term to evaluate the extent to 
which African universities are developing ‘new and original 
approaches to the practices of their own disciplines — in short, their 
own schools of thought’ (1999: 27). 
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African anthropology continues to be characterised by an 
imbalance in its disciplinary networks. The international networks 
that are a legacy of colonial rule outweigh the regional and national 
networks that one might have predicted. This has both positive and 
negative consequences. African anthropology has thrived on its 
contacts and exchanges with British, French, American and other 
European anthropologies via scholarships and sabbaticals, workshops 
and conferences, exchange of teachers and students, research 
funding, and participation in joint research projects. Although this 
has protected African anthropology from provincialism, it has been at 
the expense of forging similar contacts and exchanges among African 
anthropologists, even amongst those within a single country. It is 
instructive that anthropologists in Africa communicate less across 
national boundaries within Africa than they do with colleagues in 
Europe and North America or Australia. The separation seems even 
greater between Anglophone and Francophone African anthro- 
pologists, where language is a major hindrance. An exception is 
Cameroon, where both English and French have often been used 
simultaneously as media of instruction in the education system. 

One example of this is the relative paucity of linkages between 
South African anthropologists and those from the rest of the conti- 
nent. De Jongh sees this as partly the result of South Africa's years of 
isolation during apartheid, which led to a ‘relative ignorance of the 
discipline and its practitioners in the rest of Africa’ (1997: 443). Two 
distinct traditions of anthropology also developed in South Africa, 
one catering to the intellectual interests and linguistic needs of 
Afrikaans intellectuals, and the other to the more liberal English- 
speaking anthropological community. Neither addressed the interests 
or training needs of black academics. 

The issue today for African anthropology is not simply one of 
redressing the geopolitical balance in favour of African scholarship 
but also one of sustaining its global networks, which have been 
seriously undermined by the more inward-looking economic and 
educational policies of the Western countries. It is also one of 
constantly re-evaluating the habit of Western anthropology that 
ignores the input of African scholars to the project of anthropology. 
As Owusu (1997: 20) has observed, the challenge of making African 
anthropology (anthropologies) truly African will entail a shift in 
focus away from the Western epistemological assumptions that have 
dominated African intellectual life for generations. It will be an 
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anthropology ready to question basic empirical assumptions and 
realities, and to interrogate how African ideas about various cultural 
practices have been related at different times and places in order to 
provide explanatory or interpretive meanings that may not be 
captured through dominant Western perspectives and conceptual 
frameworks. African anthropology thus enters the twenty-first 
century not only fragmented and isolated from the international 
anthropological community, but with the burden of defending the 
dignity of Africa and its people, who too often have been used as 
laboratories for social sciences that seek to build theoretical 
paradigms of the West with no tangible benefits to Africa. This is a big 
challenge because the shortage of resources for research and teaching 
(such as up-to-date literature)? and low salaries have combined to 
cause a ‘brain drain’ and a disincentive to serious anthropological 
work of Africa by Africans. With resources of universities along with 
their prestige declining, intellectual outlooks are becoming narrow 
and provincial, and the best of faculty and graduates are emigrating to 
greener pastures overseas. These material constraints and inequities 
have been extensively explored in the existing literature (see Selassie 
and Kameir 1989; Ajayi 1995; Mamdani 1993, among others). 

Those who stay behind are drifting into consultancy work with 
international organisations. Consultancies are not in themselves 
problematic, but they can result in the confining of intellectual 
production and debate to routine reports, sacrificing scholarly 
creativity to survival necessities. A particular problem for many 
African researchers has been the way they have ended up serving as 
local sources of basic information (raw data) for their more fortunate 
colleagues abroad, who add ‘more value’ to such information in the 
form of analytical, interpretive or expansive theoretical contributions 
to the literature for African consumption. 

Within Africa a more positive aspect of the interaction between 
anthropology and its cognate disciplines has been the growing 
integration of qualitative and quantitative approaches within 
anthropological work. Partly driven by the conventions of biomedical 
research, African anthropologists have increasingly found ways of 
using quantitative tools to analyse qualitative research (as demon- 
strated in Mary Amuyunzu-Nyamongo's contribution to this book). 
This is not necessarily a new departure for anthropology, for Max 
Gluckman's students at the RLI constantly returned to the importance 
of bringing together qualitative and quantitative data, as was also 
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noted by Schapera in reviewing anthropological work in Kenya 
(Schapera 1949). 

A legacy of the ideological heritage of colonial anthropology is 
found in the continued divide between 'Africanists' and African 
scholars working in Africa. Whilst there has never been more 
potential for creative and collaborative linkages, between individuals, 
disciplines and countries, they are rarely in evidence. African scholars 
are well positioned to carry out empirical social research, partly 
because of their familiarity with local political contexts, competence 
in local languages, and understanding of local cultural nuances, but 
are often less exposed to relevant theoretical debates current in 
Northern institutions which may benefit African scholarship. 
Examples of such collaborative research projects between institutions 
are increasing, but the relationship is not always an equal one; this 
volume is a small step towards that much-needed scholarly 
collaboration. There are also a growing number of undergraduate 
study-abroad programmes being organised by US universities across 
Africa that call upon African anthropologists as key players (currently 
33 US universities offer such programmes in Ghana). Mwenda 
Ntarangwi (this volume) explores the complex relationship between 
anthropology and study abroad, often evocative of polarised relations 
between modernised élites and the masses, who are thought of as 
stuck in ‘tradition’. 

A related question is the role of theory in African anthropology. 
Zeleza (1997: iv) expresses his frustration at the existing gap between 
disciplinary theory and practice: ‘African scholars cannot afford the 
disengaged academic recreations of faddish theorising others seem to 
be able to indulge in. Their countries and communities cry out for 
clear and committed analyses, not the superficial travelogues they 
often get from foreign fly-by-night academic tourists.’ Sichone, in an 
important critique of contemporary American anthropological trends, 
suggests that ‘anthropological research is still a Western enterprise in a 
way that political science, development studies or any of the other 
social sciences are not’ (2001: 371). He is particularly concerned 
about what he calls ‘pure anthropology’, which, in its ‘insistence on 
creating meaning even when lacking information’, ends up becoming 
even more imperial than colonial anthropology. For him, current 
trends in American anthropology are leading to anthropology ‘that 
has no practical value’ (ibid.). He ends by suggesting that it should be 
a requirement of the profession that ‘all anthropologists do some 
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research at home’ (ibid.: 379). This further confirms Malinowski's 
sentiments about anthropology, mentioned above. It is our argument 
that the African anthropologies currently being carried out ‘at home’ 
and across the continent have a very real value, and represent an 
important disciplinary future. Yet given the international exchanges 
that do occur, African anthropology is inevitably torn between 
forging its own identity and building on the traditions of scholarship 
in the institutions where its practitioners are trained. For instance, 
anthropologists trained in the US and the UK under traditions such as 
the ‘four field’ approach (combining cultural anthropology, linguistic 
anthropology, physical/biological anthropology, and archaeology as 
it is in many institutions in the US) or the focus on social 
anthropology as separate from archaeology (common in many UK 
institutions where archaeology is linked more to history than social 
anthropology), could enrich or create problems for African anthro- 
pology. Those trained in the US bring a more broad-based approach 
that can be an advantage when it comes to course offerings and 
student advising; their UK counterparts, by contrast, are hardly 
required to take doctoral courses beyond research methods. At Moi 
University in Kenya, for instance, archaeology is listed in two depart- 
ments — the departments of history and anthropology — but is only 
taught in the history department, and there is no evidence that 
anthropology students interested in archaeology have taken archaeo- 
logy in the history department as part of their requirements for 
graduation. African scholars employed in the same national university 
who have trained in both the US and the UK thus bring very different 
experiences and perceptions of anthropology to their teaching. 

Critiques of anthropology in Africa, including those by Zeleza and 
Sichone, do not merely question the discipline’s epistemological 
ability to offer understandings of Africa and its complexities. They 
also point to how the social identities and institutional locations of 
academics shape the questions they ask and the conclusions they draw. 
The favoured disciplines of political science and development studies, 
seen as suitable for Africa in ways that ‘pure anthropology’ is not, are 
equally determined by the same Western epistemological assump- 
tions. It is not only theories of post-modernism that have given rise to 
the ‘superficial travelogues’ that Zeleza criticises. Indeed, post- 
modern critiques have galvanised the discipline of anthropology, 
allowing for the legitimacy of other worldviews besides those of 
Western anthropologists. 
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In its practice African anthropology can decentre Western episte- 
mological traditions by unpacking African ways of knowing, creating 
its own traditions of reflexive anthropology and cultural critique 
(Marcus and Fischer 1986). This is not to say that every African 
anthropologist should conduct research ‘at home’. Even they are 
studying not ‘ourselves’ but ‘others’ albeit in their ‘own’ geographi- 
cal locality, as Onyango-Ouma points out (this volume). We can 
neither ignore the critiques levelled against anthropology nor its 
utility. We instead suggest a more discriminating engagement with 
the discipline that is not predetermined by its colonial history or the 
dominance of the West. A precedent for such an engagement is 
offered in the discussion of the role of ‘anthropologies of the South’ in 
linking scholarship with politics (Quinlan 2000; Krotze 1997) and the 
role of a ‘world anthropology network’ in supporting and promoting 
the diversity of anthropological practice (Ribeiro and Escobar 2005). 
The discipline has a lot to offer African social scientists especially as 
they grapple with the enormous socio-economic and political 
challenges brought about by HIV/AIDS, which can best be compre- 
hended through the array of tools provided by anthropology, 
including multidisciplinary theory, observation and participatory 
methodology, intensity and holistic approaches, and fieldwork. 
Indeed, the failure of the ‘development’ project in much of Africa 
(especially the brand that is mostly conceived of by economists and 
political scientists, who tend to ignore the role of local culture, local 
meaning and local history) has clearly opened up opportunities for a 
complex and multilayered approach that is offered by anthropology. 
This point is skilfully made in Polly Hill's (1979) critique of 
development economists, in which she advocates an anthropological 
approach to development in order to inform the planning and 
implementation of development projects with local sensibilities. 

The founding of the Pan African Anthropology Association (PAAA) 
in 1989 was an attempt to demonstrate anthropology's potential 
contribution to the understanding of Africa's social, cultural and 
political terrain. It marked the culmination of continued discussion 
about anthropology and a pan-African agenda located in the 
continent (Otite 1972). The PAAA was the brainchild of 14 African 
anthropologists who met in Zagreb at the Twelfth International 
Congress of Anthropological and Ethnological Sciences (ICAES). 
During the Congress, these anthropologists assembled a steering 
committee, chaired by Paul Nchoji Nkwi (Cameroon), and included 
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Adama Diop (Senegal), George Hagan (Ghana) and Ocholla Ayayo 
(Kenya). They acknowledged the ‘serious problems facing African 
anthropologists’, evidenced in the way that ‘African ethnology and 
anthropology did not feature as prominently as it should have’ at the 
Congress, and determined to launch an association of African 
anthropologists to ‘come together and identify these problems more 
clearly’ (Nkwi 19983). Similar sentiments were expressed at an earlier 
meeting of Nigerian social scientists with the aim of forming such an 
association to promote anthropological research and teaching, produce 
a journal, and cooperate with national associations of anthropologists 
and sociologists with a view to promoting the formation of a pan- 
African association (Otite 1972 cited in Owusu 1979: 157). 

The PAAA was launched in 1990 in Cameroon, with financial 
support from the Wenner-Gren Foundation, which has been supple- 
mented by funds from the Carnegie Foundation, the UNFPA (UN 
Family Planning Association) and other UN funding bodies. Its 
journal, The African Anthropologist, has been published since 1995 with 
support from Wenner-Gren until 2005, when its support was taken 
up by CODESRIA. The association has attended closely to the issue of 
disciplinary reproduction, and, in collaboration with Wenner-Gren, 
has organised a number of training and mentoring initiatives (Nkwi 
1998a, 1998b, 2000). Through its annual meetings held in different 
countries in Africa (mostly East, West and Southern) each year, the 
PAAA has created a forum for the exchange of scholarly ideas and 
experiences by African and Africanist anthropologists. This forum 
allows for interaction not only across national and disciplinary 
boundaries but also across generational levels as senior anthro- 
pologists meet and exchange ideas with younger colleagues. 


Consultancies and African anthropology 


At the 2002 PAAA conference, the outgoing executive secretary, Paul 
Nkwi, suggested that one of the biggest problems facing African 
anthropology was publication and the need for young scholars to 
develop writing skills, particularly in the generation of detailed 
‘thick’ ethnographies. This raised the question of whether anthro- 
pology's identity is defined by its commitment to the production of 
‘ethnographic’ texts. The link between the two now seems incon- 
trovertible, but this has not always been the case, and post-war British 
anthropologists used to jest about ‘mere’ ethnographers — insisting 
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that the real purpose of ethnographic research was to ‘build’ theory. 
This raises the question whether prioritising ethnographic mono- 
graphs, and the time needed to write them, is always appropriate in an 
environment dominated by diminished resources, the short-term 
demands of applied social research and the use of consultancies to aug- 
ment meagre professional salaries. But are consultancies an antithesis 
to ethnography and/or fieldwork? One could argue that in a well- 
funded, well-paid research university one could undertake consultancy 
as a complement to one’s normal work and in underfunded institutions 
one could engage in consultancy as a way of survival. Be that as it may, 
consultancies may provide opportunities for new research projects and 
stimulate new thinking about an existing problem requiring in-depth 
examination and extended fieldwork. Such consultancy work could be 
rewritten into the sort of ‘thick ethnographic descriptions’ favoured by 
the scholarly community. Repeated consultancies in the same 
community or with the same group of people could result in an 
accumulated set of data that, over time, amounts to a critical 
ethnography. The relationship is not always one-way Accepted 
techniques of academic research, such as those of participatory 
appraisal, first developed out of the world of consultancy.* 

We may also point out that the time needed to finish a traditional 
ethnography that produces a thick description is quite different from 
that required in a topic- or problem-based research. If one is 
conducting research on a specific research project for testing for 
malaria in blood samples obtained from the placentas of women who 
delivered at home (Onyango-Ouma, this volume), one may success- 
fully complete the project in a short time once a relevant sample size 
has been obtained. 

At times the issue is not simply one of funding, but also of 
epistemology. There is an increasing reliance by both national and 
international funders and donors on a standardisation of research 
procedures, particularly within short-term consultancies. One conse- 
quence of this is a simplistic breakdown of the research and writing 
process into methodology, data collection, results and conclusions 
(see Amuyunzu-Nyamongo, this volume). We call this the ‘bureau- 
cratisation of anthropology’. Such chunky categories do not 
necessarily do justice to the nuances of anthropological knowledge, 
or the iterative process of carrying out anthropological research, 
during which 'results' gained can lead to both a change in methods 
used or even the research questions themselves. The genre of the 
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consultancy report or project assessment equally serves to shape 
writing styles, privileging crisp analyses and succinct summaries 
rather than more subtle explorations of anthropological themes. The 
irony is that research projects often turn to anthropology because of 
its seeming promise to garner ‘local knowledge’, and overcome past 
failures of quantitative sociology to deliver tangible results (see 
Onyango-Ouma, this volume). Yet there is a tension between the 
expectations laid on the discipline by both national and international 
funding agencies and a lack of understanding of the timeframes and 
research conventions within which anthropological research 
operates. This could, however, be seen as a blessing in disguise as 
anthropologists continue to provide a necessary critique of the 
disengaged development work of which practitioners in other 
disciplines are so fond. There is often a tendency to confuse the roles 
played by consultancy and applied work in anthropology. While the 
difference between the two is often slight, depending on one's 
perspective, it is notable that an anthropologist could do consultancy 
work without engaging in applied anthropology. One could be 
consulting on a project because of one’s experience and training 
without offering advice on the kind of policy or social change that 
characterises applied anthropological work (Stewart and Strathern 
2005). 

Unlike many of their counterparts in the North, African anthro- 
pologists working in the academy do not have access to research 
funds and are thus almost always compelled to seek these alternative 
methods of sustaining an active scholarship. As Michael Crowder 
observes, African lecturers ‘are overburdened with teaching, do not 
have access to the latest books and journals, cannot obtain funds to 
travel to conferences outside their countries, and are unable to find 
funds even for local research’ (1987: 110). Since most of these 
African scholars work for public universities that are highly depen- 
dent on government subsidies, or for private universities that are 
tuition-dependent, research funds is the last item on the priority list 
of these institutions, even as student enrolments continue to grow. 
One way of getting out of this academic quagmire it to seek out any 
consultancies available, especially those looking for the ‘culture 
experts’ to help make their projects become responsive to a new way 
of thinking about social phenomena. Some of these ‘culture projects’ 
do not end up in the hands of anthropologists as scholars from other 
disciplines claim to be doing anthropological work when their focus 
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is on culture and local customs. It is not unusual for one, for instance, 
to sit in a PAAA annual conference and hear colleagues from other 
disciplines discussing culture in ways that do not acknowledge 
existing anthropological literature at all, even when such discussion 
hinges on socio-cultural change that has been well documented by 
anthropologists. This ‘hijacking’ of the discipline is not limited to 
African anthropology at all. In their edited volume Culture Matters, 
Harrison and Huntington, together with a group of Harvard 
economists, political scientists and a few anthropologists, debate 
what seems to them the radical proposition that culture makes a 
difference in economic development. Yet they do so by falling into 
the trap long ago discerned by anthropologists (at least since the 
times of Oscar Lewis) of blaming all poverty on the malformed and 
defective cultures of underdeveloped countries (Wilk 2002). One 
may thus observe that anthropological practice is under siege, and 
when we combine this with the fact that anthropologists have to use 
consultancies to survive, we know that the discipline faces an 
overwhelming task of staying active and productive. With almost all 
research being driven by local or international donors, anthro- 
pological work in Africa is unable to produce the contributions to 
ethnography, comparative theory and applied work necessary to 
sustain local scholarship and teaching; instead, the main value of the 
work produced is to the specific funding agencies supporting it. Many 
anthropologists in the African academy have to moonlight to make 
ends meet and few students are enrolling for anthropology courses to 
be trained as anthropologists because many come to the discipline 
seeking specific skills that will make them employable (see Ezeh, this 
volume). Anthropology and consultancy in Africa therefore seem to 
have towed the line pursued by other applied anthropologists, the 
only difference being that — unlike in the colonial era, when applied 
work was mostly commissioned by the government for adminis- 
tative ends (Grillo 1985; Gulliver 1985) — current work is mostly 
commissioned by non-governmental organisations that seem to have 
absorbed the role of the many failed or unstable African governments. 
Sometimes this consultancy work ends up as reports to be used and 
stored by the respective donor agencies (both national or inter- 
national), with no involvement of the respective government. Rarely, 
for instance, do lecturers at Kenyan public universities get access to 
consultancy reports funded by international donors such as FHI, 
USAID, the Global Fund, or Care International. These reports may be 
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known only to those in the institutions that funded the project and 
the consultants hired to undertake the project. 


Training for the future: the role of regional research institutes 


A key concern for the discipline in Africa is the continued low status 
of anthropology among the social sciences. On the one hand, anthro- 
pology continues to occupy a marginal position within university 
departments, and is accorded little attention by planners and funders 
in comparison to the other social sciences. On the other hand, 
independent regional organisations such as CODESRIA and OSSREA 
have received funding and supported anthropological work to varying 
degrees. Tadesse (1999) points to the growth in these organisations 
and their role in forging a cumulative knowledge base and a culture of 
critical inquiry. But how autonomous are such organisations? The 
social sciences, like all other disciplines, have always depended on 
government patronage and support, but in Africa anthropology is 
now mostly reliant on funding from Western development agencies 
and international donors such as the Ford Foundation, FHI, USAID, 
the Rockefeller Foundation, the Global Fund, the Norwegian Agency 
for Development Cooperation (NORAD), SIDA, the World Bank, the 
International Monetary Fund (IMF) and many others. Their influence 
on the contemporary discipline is conditioning the very shape of 
anthropological writing, even within universities. 

In line with this trend, some of the independent Africa-based 
social science research institutes have been encouraged by funders 
such as the Rockefeller Foundation, SIDA and the Ford Foundation to 
conform to the expectations of a generic, evidence-based social 
science. Whilst they have prioritised support for students, the fellow- 
ships offered by both OSSREA and CODESRIA are for a year (or less) 
to do research and write up their findings, often leading to 
inadequate and poorly written dissertations. When available, such 
funding does not cover a time period sufficient for students to be 
guided through the complex and often lonely process of carrying out 
fieldwork and writing an anthropological PhD. They, like their 
Western counterparts, cannot come close to fulfilling the term of 
fieldwork experience (five to seven years) recommended by Schapera 
(1949:18). Anthropological research is thus undercut by the 
demands of funding agencies that, because of their own pressures and 
deadlines, have little respect for a disciplinary identity based on 
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extended fieldwork. Yet it should be noted that if fieldwork is done 
repeatedly in the same community for short periods, it yields telling 
ethnographic data (see Babiker, this volume). 

One possible change to this short-term research would be for 
research organisations to abandon their obsession with ‘quantity’ in 
favour of a quest for ‘quality’ by limiting the numbers of their annual 
research grants. In this way they could provide the young researchers 
with enough funds, and an ample and flexible timeframe, whilst also 
subjecting them to a rigorous process of monitoring and evaluation 
of research output. Such organisations inevitably have to operate 
under the constant risk of donors withdrawing funds. However, we 
do not think it is impossible to strike a balance between the bureau- 
cratic requirements of donors and the effective use of funds to ensure 
the quality of the final output. If, as it stands, few of the research 
reports produced from these grants qualify for publication, the onus 
is on the organisations to clarify their aims in supporting junior 
research projects. 

Limited resources mean that funds available for research may only 
be enough for individual rather than team research and thus compel 
young researchers to carry out every aspect of the research 
themselves, inadvertently discouraging the development of research 
teams and the use of research assistants. Yet anthropologists have long 
relied on the help provided by committed and systematic informants 
(school teachers, administrators, veterinarians, extension agents, 
rural nurses) who in fact become unpaid research assistants. In most 
cases these are not merely mechanistic data gatherers, but informed 
observers who offer insights and intelligent criticism. In the field, to 
use Thomas's phrase, ‘one works not with informants, but with co- 
interpreters’ (1999: 343). Therefore, research organisations could 
make provisions in the research design and financial support of 
young researchers for the employment of research assistant(s), whilst 
not divorcing young researchers from direct handling of the data. An 
education in research management is essential for the future develop- 
ment of the discipline as well as for the professional careers of the 
younger anthropologists. 


Conclusion 


So what is African anthropology and where is it headed? First, we 
have to acknowledge the dire straits the discipline is in across much of 
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sub-Saharan Africa. Resources to support research have dramatically 
dwindled in the last 40 years yet the demands on anthropologists in 
African universities continue to grow. Unless the situation is 
dramatically improved, very few African anthropologists will be 
making much of an impact on the academic world in the coming 
years. Unlike in the 1960s and 1970s, when African scholarship 
stood shoulder to shoulder with that of any other continent, the 
1980s and 1990s have been marked by structural adjustment 
programmes that have reduced African economies, and by extension 
African academic institutions, into sorry caricatures of the past. With 
the right kind of financial support, African anthropology will take up 
its rightful place as the ‘mother’ of African studies in leading other 
social science disciplines in shaping the future of Africa. It will do so 
by blending the descriptive (thick description), the analytical 
(theoretical) and the applied (consultancy) in confronting such issues 
as poverty reproductive health and governance. It will be an 
anthropology that builds on the work of the Kenyattas, Busias, 
Amadiumes, Obbos, Azikiwes, Onoges, Ottites, Uchendus and 
Kyerematengs who primarily studied either their own cultures or 
national societies and made original contributions to African 
anthropology that should stimulate further comparative studies of 
African studies and cultures elsewhere (Owusu 1997). 

The report of the recent Commission for Africa, Our Common Interests: 
Commission for Africa 2005, was launched on 11 March 2005 in London, 
Addis Ababa and Washington by its chair, UK prime minister Tony 
Blair The seventeen-member commission, of whom nine were 
Africans, was set up to investigate the root causes of Africa's persistent 
poverty and to suggest solutions and remedies. Despite the inclusion 
of African members, there is no mistaking the influence exerted by 
Western interests on the final report. It is ironic that the British and 
other Western powers, who did little for African secondary and 
higher education in the colonial era, should promote the expansion 
of education in Africa nearly half a century after political indepen- 
dence. Perhaps it's better late than never. As the report states, 
'expanding higher education is important not only for providing vital 
skills to governments and other professions, including the vital supply 
of teachers and administrators, crucial for delivering education at all 
levels, but also for accountability throughout society’. Predictably, the 
450-page document does not give specific commitments on how to 
finance its recommendations. Nonetheless, anthropology's open and 
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inclusive ways of working, and its demonstrated ability to combine 
theoretical debates with practical applications, leave it well placed to 
benefit from this suggested expansion of higher education in Africa. 
Provided anthropology communicates its relevance to new genera- 
tions of academically and vocationally minded students, employers 
and policy makers, and demonstrates its theoretical and policy 
contributions, its future is assured. 

The future of anthropology in Africa can be likened to what 
Hamilton (2003: 160) says of the discipline in Australia: 


I do not believe anthropology can conceivably exist, at least in the sense 
of being reproduced, outside the university. It certainly can be practised 
outside the university, and in some countries, notably the US, it is 
practised very widely. However only in the university environment is it 
possible for students to learn the discipline and progress in it, for the 
necessary research base to be maintained, for the conditions to exist so 
that a continuing freshness and vitality can be assured. It is true that in the 
nineteenth century groups of interested gentlemen could join together in 
the premises of the Royal Society, and read learned papers which 
interested them on a wide variety of topics. In these times of intense 
competition for dwindling resources in universities, the domination of 
"market forces’ and neo-liberalism, the spread of late global capitalism, 
and the instability of the emerging world system, it is clear that certain 
choices will determine which knowledge bases or systems will survive 
and thrive. There is no guarantee that an area of study and knowledge 
which was considered significant and influential at one time will 
automatically be so considered later. 


Despite its original contributions in the colonial period anthro- 
pology in post-colonial African universities cannot claim to have been 
at the cutting edge of socio-cultural studies in the past and thus faces 
tough challenges in the future. It is important that scholarship in 
Africa become a major priority of both national and international 
development agendas. Governments and international donors have to 
invigorate research at the university through setting aside adequate 
research funds and supporting local publishing houses that will in 
return support local scholarship. In this way anthropology will take its 
rightful place as a discipline that understands and reflects African 
needs and aspirations. 
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Notes 


1 Lucy Mair states in her book, Anthropology and Social Change, that Malinowski 
sent her to study social change because he felt that she did not know 
enough anthropology for fieldwork of the standard type (1969: 8). In his 
paper on applied anthropology in Britain, R. H. Landman interviewed 
about sixty British applied anthropologists and found overwhelming 
evidence of their sense of inferiority compared to the rest of the 
profession (Landman 1978). 

2 We would like to thank Maxwell Owusu for his insights on sociology 
programmes at the University of London. 

3 Recently one of the editors — Mustafa Babiker — was involved in a study of 
the social and economic impact of a sugar production project in the 
White Nile province of Sudan. He adds: ‘Since this was in an area in 
which I had not done research before, I decided to acquaint myself with 
it by reading the available literature. My intensive search in the libraries 
of the University of Khartoum boiled down to a single article written by 
a colonial administrator and published in the 1930 volume of Sudan Notes 
and Records, Yet I knew that anthropological research had recently been done 
in the area by an Italian anthropologist, some of which was published in 
the journal Nomadic People in 1995. Unfortunately, that journal was not 
available in the library and I had to email a friend of mine, an anthro- 
pologist currently reading for his PhD degree in Bergen, Norway, in order 
to get hold of the material. As we go to press, it has been mailed, but God 
only knows how long will it take to travel the distance of 300 metres 
between the Post Office of Khartoum University and my Department, if it 
arrives at all.’ 

We acknowledge Stephen Maack's useful insights on applied anthro- 


pology. 
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Research and Teaching in Ethiopian 
Anthropology 

An Overview of Traditions, 

Trends and Recent Developments 


Alula Pankhurst 


Ese is unique in Africa in having largely escaped the effects of 
colonisation. But has this had an impact on the intellectual field of 
Ethiopian studies and on research training within Ethiopia? In this 
contribution! I provide a political sociology of Ethiopian studies, 
relating international research and teaching traditions to their 
historical and geopolitical contexts, as well as to the influence of 
leading scholars. I outline previous dominant scholarly images of 
Ethiopia, and propose three new images, those relating to the socialist 
experiment, the image of disasters, and ethnic federalism. 

I consider the contributions of Ethiopian students and scholars in 
shaping the views of foreign scholars about Ethiopian societies and 
cultures. In so doing, I argue that student bulletins and theses in socio- 
logy and anthropology have been neglected as a scholarly resource. I 
go on to analyse trends in the training of Ethiopian anthropologists 
abroad, and assess their contributions to the Journal of Ethiopian Studies and 
to the series of international conferences of Ethiopian studies. 

In the last part I describe changing trends in anthropology, 
sociology and social work training within Ethiopia over the last half- 
century comparing the late imperial, revolutionary and recent 
periods, and assess the future prospects for anthropological teaching 
and research in the country. 


Paucity, poverty and politics of social and cultural research traditions 


Anthropology has long been seen as having aided and abetted the 
colonisation of Africa (Asad 1973; de Jongh 1997). Ethiopia, as an 
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exception that largely escaped the effects of colonisation, offers an 
important case to explore the hypothesis that anthropology benefited 
from colonial rule. Indeed, a number of scholars have suggested that 
the dearth and poverty of research and teaching traditions in 
anthropology and sociology in Ethiopia can be attributed to the lack 
of a colonial tradition. 

Shack (1984) suggested that due to the lack of a colonial context 
Ethiopian institutions did not consider social science research as an 
important adjunct to teaching, and argued that no dominant figures 
in the West directed or coordinated research carried out by younger 
scholars in Ethiopia. James (1990) contrasted ethnography in Sudan 
and Ethiopia, characterising the former tradition as ‘investigative’, 
grounded in field observation, promoted by the ‘colonial encounter’ 
and resulting in an ‘engaged’ and ultimately more acceptable style. In 
contrast, she labels the Ethiopian tradition as ‘representative’, based 
on Orientalist and fictional images deriving from a ‘culture-history’ 
school of German ethnology and a ‘folkloristic’ Italian school. Abbink 
(1992) contrasts the situation in Ethiopia and Eritrea, where the 
Italian colonial administration stimulated considerable research. He 
also notes the domination of an ‘imperial tradition’ in Ethiopia with 
attention to highland culture, which he attributes partly to visitors 
being confined to the central domains of the state. He also points out 
that Ethiopia avoided the impact of a Western style of colonial 
administration, a ‘hegemonic’ written discourse on its native peoples 
and the creation of ‘tribes’ as occurred in neighbouring Sudan and 
Kenya. 

These three scholars stress external factors. They take a comparative 
African perspective, focus on the contribution of the colonial legacy, 
and characterise Ethiopia in negative terms, and in respect of the lack 
of a scholarly tradition. In contrast, Ethiopian scholars have focused 
on internal factors. In an analysis of the situation at the end of the 
1980s, Seyoum and Admassie (1989) described the constraints faced 
by staff at Addis Ababa University, notably shortage of time since 
faculty are overloaded with teaching and committee work, limited 
resources, especially books and reference materials, few publishing 
opportunities, and the need for staff to engage in consultancy work, 
seldom leading to publications. Looking further back, Fecadu (1991) 
discussed the delay in institutionalising teaching and the carrying out 
of anthropological research within the Ethiopian state, which he 
attributes to several factors. These include a Semitic bias and 
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consequent focus on history and language; a self-image of Ethiopia as 
a nation-state undergoing a process in which ‘non-integrated groups’ 
were becoming ‘assimilated’; a ‘civilisation syndrome’, which under- 
valued indigenous cultures; a ‘transformational model’, which posited 
change as desirable and inevitable; and the inevitable stereotype of 
anthropology as concerned with ‘primitive cultures’. 

The argument that the lack of a colonial context hindered the 
development of research and teaching traditions has validity. It is 
noteworthy that Italian scholars contributed significantly to the 
existing scholarship.? However, the lack of colonial domination by 
one power probably also stimulated German and French anthro- 
pologists to take an early interest in Ethiopia.’ Moreover, missionaries 
and travellers produced a large body of writings on Ethiopia, which, 
biased as they may be, provide important records for reconstructing 
ethno-histories, understanding cultural values and interpreting social 
change. Although it was easier for travellers to move within the 
central areas, already in the nineteenth century explorers were 
attracted to some of the less-known areas. The view that there was a 
Semitic bias is accurate in terms of the work of linguists and early 
anthropologists, though students and scholars during the twentieth 
century increasingly took an interest in non-Semitic cultures. A 
southern perspective soon became dominant when field-based 
anthropologists began to come to Ethiopia in the 1960s. The lack of 
research institutions and journals also began to be rectified after 
1950.5 The points raised by Fecadu about the damaging effects of 
state bias, development ideologies and anthropology's own political 
image, however, were real and lasting constraints on the development 
of Ethiopian studies.* 

The Ethiopian case suggests that the lack of a colonial heritage 
hampered the development of a research tradition. Yet the consensual 
wisdom that Ethiopian anthropology is comparatively weak, under- 
developed and dominated by linguistic and historical biases stereo- 
types early work and neglects contributions within the context of 
Italian colonialism and in spite of it. Moreover, anthropology has 
become increasingly important in Ethiopian studies in recent decades 
and Ethiopian student writings have made a significant contribution 
over the- past fifty years, which has remained largely unknown 
abroad. Whereas colonial research traditions led to the international- 
isation of local knowledge outwards from the colonies, the lack of 
this heritage in Ethiopia has meant that local traditions have tended to 
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be cut off from international exposure. This in turn suggests that 
there is a need for research and writing to relate international and 
local research cultures and traditions in a more systematic manner, 
with a view to producing global as well as local knowledge. 


Political sociology of research traditions: characteristics, comparisons 
and contrasts 


Research traditions and intellectual schools do not emerge in a 
vacuum, and the various national schools of Ethiopian studies that 
have emerged need to be situated in their international political and 
economic contexts. To take some early examples, sixteenth-century 
relations with Portugal, the Napier expedition in the nineteenth 
century, or the development of the Ethio-Djibouti Railway led first 
Portuguese, then British and French scholars to carry out research on 
Ethiopia. More recently, the Italian colonial interests in the late 
nineteenth century and then in the 1930s, and the changing post- 
Second World War alliances of Ethiopia with the US and then the 
USSR led scholars from Italy, the US and USSR respectively to take an 
interest in Ethiopian cultures and societies. 

Religious influences also played a role. Links between the Ethio- 
pian Orthodox Church and the Coptic Church in Egypt, as well as 
with Greek, Armenian and Russian Orthodox traditions, on the one 
hand, and on the other the expansion of Islam, notably with 
Ahmed Ibn Ibrahim’s invasion of the highlands, became areas of 
historical interest in culture. The influence of Catholicism in the 
sixteenth century and later from the nineteenth century, and of 
Protestantism from the late nineteenth century and especially from 
the mid-twentieth century stimulated research, the latter associated 
particularly with a Scandinavian tradition (Arén 1978). The Bétā 
Esra'él (or Falasha), particularly with their organised exodus, and 
recently the Rastafarian immigrants have also attracted attention from 
scholars. 

In what follows I outline, compare and contrast six major foreign 
research traditions — Italian, German, French, British, American and 
Japanese — in terms of their history and politics; their geographical 
and disciplinary interests; their period of involvement; and the group 
expeditions, institutional centres and influential scholars associated 
with the research traditions and current status of each country’s 
interest in Ethiopia." 
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In terms of historical interest and echoes from the past the early 
Italian and German traditions were initially influenced by Ethiopian 
monks in Europe. Later missionaries and explorers became important 
influences on these traditions, as well as on the French and British 
ones. Italian research was stimulated by that country’s political 
interests in Eritrea and Somalia, the conflict with Emperor Menelik at 
the end of the nineteenth century, the Italian occupation in the 1930s, 
and the consequent requirements of administration. The German 
tradition can be related to the First World War and the backing of Lij 
Iyasu, rising German nationalism, the presence in Ethiopia of several 
scholars serving as officers, and initial support for Haile Selassie. The 
French tradition can be associated with the Djibouti connection, and 
the wish to forge links between their colonial interests in East and West 
Africa. British interests related to their colonial presence in neigh- 
bouring Sudan, Somalia and Kenya, Haile Selassie's period of exile in 
Britain and British involvement in his return, and continued post-war 
involvement in Eritrea and Somalia. American interests can be related 
to superpower rivalry in the Horn, their military mission, the role of 
the Peace Corps and the rise of black and ethnic consciousness. 
Finally, Japanese interests can be related to comparisons with Ethiopia 
in resisting colonisation led by an Emperor, the rising economic 
preponderance of Japan and a growing interest in North-East Africa. 
In terms of economic interests the Italians were concerned not to miss 
out in the colonial race and to find ‘a place in the sun’ for potential 
settlement, Germany was interested in trading with a non-colonised 
country, France had invested in the railway and traded in arms, Britain 
was concerned with the Nile valley, the US with trade links, notably in 
cotton, and Japan with trade and development. 

In considering the anthropological research interests of these six 
traditions regarding time, space and ethnicity, some geographical 
expeditions took place in the late nineteenth century, but more 
detailed investigations were initiated prior to the Second World War 
from the 19205 by Italian anthropologists, and in the 1930s, by Ger- 
man and French anthropologists. It was only from the late 19505, how- 
ever, that more specifically and exclusively anthropological expeditions 
were carried out, notably by the Frobenius Institute. Longer individual 
field-based studies began in the late 1950s and became more common 
in the 1960s. These were carried out largely by American, British, 
French and German social anthropologists. Group expeditions became 
less common, except in the Japanese and American traditions.* 
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In terms of geographical area the Italians and Germans focused on 
the south and west, whereas the French were interested in the east and 
in the south-west. British anthropologists studied mainly the south 
and western borderlands, whereas American anthropologists concen- 
trated on northern groups, with a particular American Jewish interest 
in the Béta Esra'él, although there were also a number of Americans 
who studied southern peoples.” In terms of ethno-linguistic groups, 
the Italian, German and French scholars moved from an interest in 
Semitic studies to studying Cushitic and also Omotic groups. British 
scholars were concerned largely with Cushitic, Omotic and Nilotic 
groups, whereas American scholars focused largely on Semitic groups, 
although some studied Cushitic and Omotic groups. The Japanese 
tradition was distinctive in its focus on Nilotic and Omotic groups. 

As for leading scholars, despite Shack's suggestion that European or 
American anthropologists interested in Ethiopia did not have a 
following, in the earlier period one can note the influence of Eike 
Haberland in Germany, Marcel Cohen in France, Enrico Cerulli in 
Italy, Edward Evans-Pritchard in Britain, Donald Levine in the 
United States and Katsiyoshi Fukui in Japan. In the former two cases 
they organised expeditions involving colleagues, and in the case of 
the latter two they influenced other colleagues and students to 
continue with Ethiopian studies. 

A crude characterisation of the past decade would be that Italian 
and British scholarship in Ethiopian anthropology is in relative 
decline;'! American scholarship has been dominant numerically with 
a multitude of centres and scholars, a revival in the post-Derg period, 
and group research on specific issues. French, Japanese and especially 
German scholarship has been in the ascendancy. The French interest 
has been stimulated by the setting up of the Maison and later Centre 
Francaise des Études Éthiopiennes in Addis Ababa and the relaunching 
of the journal Annales d’Ethiopie. Japanese interest was stimulated by 
group research based on comparative studies of agro-pastoral societies, 
subsistence economy, ethnic conflict, and indigenous knowledge 
systems involving sixteen researchers (Fukui 1997). It was also given a 
boost by the creation of a newsletter Nilo Ethiopian Studies Newsletter and 
the journal Nilo Ethiopian Studie in 1993 and the holding of the 
Thirteenth International Conference of Ethiopian Studies in Kyoto in 
1997. German interest has been stimulated by the fact that there are 
numerous centres where Ethiopian studies are taught, and leading 
scholars have influenced junior researchers. The launching of the 
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journal Aethiopica and the Encyclopaedia Aethiopica, and the holding of the 
International Conference of Ethiopian Studies in Hamburg in mid- 
2003 have had a significant effect in consolidating a German 
‘ascendancy’ in Ethiopian studies. 

In conclusion, comparing the six traditions one can notice 
similarities between the Italian and German traditions in terms of an 
early involvement, a move from linguistic to anthropological con- 
cerns, from north to south, and from Semitic to Cushitic and Omotic 
groups. The German tradition involved and continues to involve 
group research, and is the most vigorous tradition, whereas the 
Italian tradition is in greatest decline. The French tradition shares 
some similarities with the Italian and German ones in terms of an 
early interest, and changes in geographical and ethnic focus. 
However, despite a shift to the south (especially in the Gamo area), an 
interest in northern Ethiopia has continued, notably in terms of 
religion, and in eastern Ethiopia, notably in Afar studies, owing to the 
Djibouti connection. The most distinctive aspect of the French 
tradition, however, is its strong institutional interest within Ethiopia, 
its close cooperation with the Ministry of Culture and the setting up 
of the Centre des Etudes Éthiopiennes. There are also parallels and 
contrasts to be drawn between the British and American traditions. 
Levine (1974) treated them more or less as one, as sharing a concern 
with empirical field-based research. Here, however, we may suggest a 
dichotomy: whereas the British tradition was concerned mainly with 
‘primitive’ simple societies — often attributed to the colonial 
'civilising mission' and resulting in a focus on southern Ethiopia — 
American anthropology was more interested in complex societies and 
in the integration of different groups — reflecting the US role as a 
superpower in the post-war period and Ethiopia's strategic 
geopolitical position, and having the result that most American 
anthropologists focused on northern Ethiopia. The Japanese tradi- 
tion is undoubtedly the most distinctive. Not only is it the only Asian 
tradition and the most recent, but it has had a clear geographical focus 
on the south-west, strong linkages between researchers, and 
comparative group projects on specific issues relating notably to the 
environment and indigenous knowledge. This article has limited itself 
to outlining six dominant international traditions of Ethiopian 
studies. However, a similar analysis could be made of several other 
traditions, notably the Russian, Israeli, Scandinavian and Dutch 
traditions.'* 
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Scholarly images of Ethiopia 


Levine (1974) presented the following three scholarly images and 
their assumptions about Ethiopia: (1) an outpost of Semitic civilisa- 
tion; (2) an ethnographic museum; and (3) an underdeveloped 
country. In geographical focus, the first was concerned with the 
northern Abyssinian core, the second with societies to the south, and 
the third with the central state and urban areas. In terms of periods, the 
first was dominant in the nineteenth century, the second in the mid- 
twentieth century, and the third in the 1960s and 1970s. Regarding 
subject matter, the first was concerned with written culture, the 
second with unique discrete cultures, and the third related Ethiopia to 
Western development. In terms of international research traditions, 
the first was dominated by German scholars, and the other two by 
Anglo-American traditions. The first idealised the past, the second 
idealised the present, and the third idealised the future. 

Levine's characterisations may be considered somewhat simplistic. 
For instance, among anthropologists there was an early interest in the 
north as well as in the south,'’ and European traditions other than the 
German one, notably the Italian and French traditions, played an 
important part in the second image. However, the matrix can stimu- 
late a consideration of what images have been prevalent during the 
last quarter of the twentieth century, and their characteristics in terms 
of disciplinary dominance, geographical focus, time period, subject 
interests, international research traditions and forms of idealisation.!* 

The following three images can be put forward: (1) a socialist 
experiment; (2) disasters (famine, war and refugees);" and (3) ethnic 
regionalism. These images were partly media-driven, and much of 
the literature may be considered journalistic rather than academic. In 
disciplinary terms, we see political science and economics becoming 
predominant, and increasingly sociology becoming as important as 
anthropology. However, there has been much disciplinary inter- 
penetration, some cross-fertilisation, and areas of convergence. The 
socialist experiment image was concerned largely with nationwide 
state projects — land reform, cooperatives, villagisation, resettlement — 
and, as such, had limited geographical focus, although there was less 
attention given to more remote areas, unless they became areas which 
the state sought to incorporate into structures of control through 
encadrement (Clapham 2002:14). As for the second image, research on 
famine was largely concentrated on the north, though areas of the east 
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and south were also affected. The image of war started with a focus on 
the north, and most recently reverted to a concern with Eritrea, though 
in between, during the later Derg period, large areas of the country 
were affected. The image of refugees mainly focused on border areas 
and camps. The ethnic regionalism image concerned the process of 
decentralisation and the regional states. In terms of time periods, the 
socialist image coincides largely with the Derg period (1974-91), 
with some subsequent spill-over into the EPRDF period, notably 
regarding issues such as land redistribution. The famine image began 
with the media coverage of the 1973—4 famine, and resumed with the 
1984-5 famine, with some subsequent concern in the 1990s. . 

The war and refugees image began with the war with Somalia in 
1978, then focused mainly on Eritrea, and increasingly on more of 
the country until the defeat of the Derg, and recently was concerned 
with the displaced from the war with Eritrea. In terms of the main 
subject interests, the socialist experiment image largely related to state 
attempts to impose social transformation; the disasters image focused 
on coping strategies, entitlements, aid and dependency; and the 
ethnic regionalism image was concerned largely with the issues of 
redefining identities and relations between the federal centre and the 
regions, and the viability of the latter. Arguably for all three images 
the political element became more salient in research, and polarised 
and partisan views tended to become more common, sometimes 
hindering academic objectivity. In terms of international research 
traditions, the last quarter of the twentieth century witnessed a 
globalisation of Ethiopian studies, and, in anthropology, the 
emergence of a Japanese tradition. Most significantly, though, the 
Ethiopianisation of research on the societies and culture of Ethiopia 
progressed tremendously. As for forms of idealisation, the socialist 
experiment image tended to idealise or demonise the state, the 
disasters image tended to romanticise or dehumanise the victims, and 
the ethnic regionalism image tended to idolise or vilify ethnicity as a 
basis for definition of identity. 


Ethiopian contributions to understanding the country’s societies 
and cultures 


The professional study of Ethiopian cultures and societies according 
to formal Western academic canons has been largely dominated by 
foreigners (A. Pankhurst 1999). Apart from three notable Ethiopian 
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scholars, in about three decades starting from the first field-based PhD 
study in 1957 doctoral research was undertaken by over fifty foreign 
anthropologists from a variety of countries including (in alphabetical 
order) Britain, France, Germany, Holland, Israel, Italy, Japan, Norway, 
Sweden and the United States of America.'* However, contributions 
of Ethiopians have not been sufficiently acknowledged in terms of (1) 
the influence of Ethiopians on the views of foreign scholars; (2) 
indigenous scholarship in the pre-war period and the contributions of 
Ethiopian historians; (3) studies by Ethiopian students at Addis Ababa 
University College and Addis Ababa University as well as abroad; and 
(4) the increasing role of Ethiopians at International Conferences of 
Ethiopian Studies and in the Journal of Ethiopian Studies. 


The role of Ethiopian colleagues: from Gorgoryos to Aike Berinas 

From the sixteenth century collaboration between Gorgoryos and 
Ludolf (R. Pankhurst 1969) to the late twentieth century collabora- 
tion between Aike Berinas and Strecker, the importance of Ethiopians 
in forming the views of their foreign partners has been considerable, 
although such cooperation has often been denied due recognition. 
Knowledge about Ethiopia was transmitted by Ethiopian monks in 
Rome as early as the late fifteenth century, and cases in subsequent 
centuries abound.'? Anthropologists often acknowledge their main 
informant, friend or mentor, and may even dedicate a book to 
them." Research colleagues may also become established anthro- 
pologists in their own right.!! In a few cases foreign anthropologists 
have co-authored works with Ethiopians, notably on works relating 
to folklore." Some anthropologists have written about collaboration 
with informant-friends. The most impressive example, however, is 
the partnership between Aike Berinas and Strecker, where an entire 
book (Lydall and Strecker 1979) is a verbatim account of Hamar 
traditions by Aike recorded and transcribed by the anthropologists, 
whose ongoing work consistently refers to insights derived from the 
former. 


Ethiopians writing on society and culture: from Bahrey to Bahru 

The sixteenth-century monk Bahrey provided an example of early 
indigenous scholarship on culture and society, a tradition that 
continued to some extent through the centuries in the form of royal 
chronicles, though these tended to treat historical and political rather 
then social and cultural issues.” The intellectual contributions of 
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Ethiopian scholars in the twentieth century and their views on society 
and culture have been studied in detail by Zewde (2002). 

Ethiopian historians with an anthropological interest have played 
an important role in the development of ethnographic knowledge 
(Abbink 1992: 27-8; Zewde 1991: 10), and history MA and BA theses 
produced at Addis Ababa University also contributed significantly 
(B. Shiferaw 1992). Zewde's modern history of Ethiopia (1990) takes 
account of social and cultural considerations.’* 


Ethiopian students’ writings on anthropology and sociology 

Student writings from the 1950s have remained largely ignored, 
perhaps because the only two student bulletins have remained 
relatively inaccessible, while MA theses and BA senior essays have not 
been published and some of the latter have not even been preserved in 
libraries. Moreover, the subjects covered have hitherto not been 
surveyed, let alone indexed. The bulletins, theses and senior essays 
have not only provided a starting point and basis for further research 
and a record of student endeavours, but have also been an important 
means of developing in research capacities later applied in further 
academic and practitioner careers. 


The Ethnological Society Bulletin? 

The Ethnological Society was founded in 1952 and produced 11 
bulletins up to 1962, including over 100 articles by 55 students, who 
wrote on a wide range of subjects." The articles contain inaccuracies, 
naive statements and biases; they tend to be short and mainly 
descriptive rather than analytical, cultural rather than social, some- 
times idealised rather than specific in time and place. They focus on 
a few dominant ethnic groups within the country, and sometimes 
use derogatory terms (A. Pankhurst 2002). However, the nature of 
the Bulletin changed and, gradually, topics more closely related to 
concerns of social anthropology were addressed;?* the articles remain 
of considerable interest, as a historical record and an example of 
student scholarship.” Most importantly, the society and its Bulletin 
provided a learning ground for students, some of whom went on to 
become prominent researchers in various fields including anthro- 
pology, sociology, history geography, economics, language and 
education. 
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BA senior essays, MA theses and the Sociology Ethnology Bulletin 

More than a thousand senior essays in sociology and anthropology 
were produced between 1972 and 2000 by final year undergraduate 
students. Most of the essays were written from the 1980s onwards 
and numbers increased in the 1990s. Most were on urban areas and 
the majority of these concerned Addis Ababa, but 45 other urban 
areas are represented.” The senior essays are often based on small 
samples and are generally limited to a couple of weeks’ research using 
questionnaire surveys, informant interviews or case studies. The 
criteria for selection of interviewees are often unclear and the attempt 
to draw statistical conclusions from small samples of 20 to 50 
interviews is questionable. However, the senior essays provide some 
insights and, if catalogued and indexed, could be useful as starting 
points for further studies, overviews, reviews, etc. A worrying trend, 
as noted by Zewde (2001: 9) in the case of history, is a decline in 
quality over the years. With recent increases in student numbers the 
ability of advisers to provide meaningful advice and influence the 
research design and outcome is reduced and the usefulness of the 
senior essays, beyond providing basic training in research methods, 
can be questioned. 

Under the MA programme in social anthropology, established in 
1990, over 50 MA theses were produced by 2000. Subjects which 
became more popular in recent years include development, environ- 
ment and social and political anthropology. More than twenty 
different ethnic groups were studied and a number of theses were 
produced on inter-ethnic relations and urban issues. There has been a 
move away from a more ‘ethnographic’ mould towards theses that 
address more specific issues. Recent topics include conflict resolution, 
agricultural extension, refugees, displacement, family planning, 
livelihoods, resource management and medical issues, including a 
couple on HIV/AIDS (A. Pankhurst and Amare 2000). The Depart- 
ment started a publication series and six theses have been published. 
They are based on up to three months’ fieldwork, and tend to be 
largely empirical, with some attempt to relate to anthropological 
theory. In this respect, it can be said that Ethiopian anthropology has 
been moving away from the ‘representative’ legacy as characterised 
by James (1990) towards a more ‘investigative’ tradition. 

Three issues of the Sociology Ethnology Bulletin were produced in the 
early 1990s, seeking to emulate the example of the Ethnological Society 
Bulletin of the 1950s. The articles include fieldtrip reports and thematic 
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writings, with contributions by staff of the MA programme and 
visiting researchers. A departmental committee suggested upgrading 
the standard of the Bulletin, which spelt its demise. Student involve- 
ment in the Bulletin was also insufficient, especially compared with the 
Ethnological Society Bulletin. 


Training of Ethiopian anthropologists abroad 

Prior to the 1990s only four Ethiopian anthropologists were trained 
abroad, three in Britain and one in the US.” In contrast, during the 
1990s twelve Ethiopians received PhDs: five in the US, three in the 
UK, two in Sweden, and one each in Canada and Germany (A. Pank- 
hurst 2003). Five of these had conducted field studies in northern 
Ethiopia, and the rest in the south and east. Most of the subjects relate 
to development issues, notably state policies, ethnicity and identity, 
pastoralism, food security, and the environment. 


Contributions to the Journal of Ethiopian Studies and International 
Conferences of Ethiopian Studies 

Anthropological topics have featured in the Journal of Ethiopian Studies 
since its inception in 1963, representing about 10 per cent of the total 
over 37 years. In the pre-revolutionary period most of the anthro- 
pological papers were by Ethiopians. During the Derg period (1973— 
91) there was only one anthropological topic, which was by an 
Ethiopian historian. There was a revival of anthropology in the post- 
Derg period. However, although more than 70 per cent of all the 
papers were by Ethiopians, only two of the anthropology papers were 
by Ethiopians (A. Pankhurst 2003). 

Anthropology’s profile at the 15 International Conferences of 
Ethiopian Studies from 1959 to 2000 has continued to grow. The 
number of Ethiopian presenters increased significantly, especially at 
the conferences in Addis Ababa, reaching over a third at the last 
conference in 2000. However, despite the increase, it is clear that 
Ethiopian anthropology is still dominated by foreigners. 

In reviewing the increasing contributions of Ethiopians to the 
development of the anthropology of their country, one notes the 
paradox that the most appropriate ways of measuring this growth 
seem to be in the increase in PhDs trained abroad and the number of 
Ethiopian participants in internationally recognised fora. This further 
suggests that the significance of Ethiopian anthropology can only be 
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fully understood and evaluated in an international context, and that 
research traditions and cultures become more meaningful within a 
global context. 


The teaching of anthropology, sociology and social work 


The trends in teaching anthropology, sociology and social work can 
be reviewed by period, starting from the 1950s when formal teaching 
was limited, through the 1960s with the beginning of institu- 
tionalised teaching, to the revolutionary period (1974-90) with an 
increase in student numbers and a focus on sociology, and lastly the 
1990s when an MA programme in social anthropology was developed 
starting from 1991. 


The 1950s and the Ethnological Society 

Although the University College of Addis Ababa was founded in 1950 
it was only in 1958-9 that distinctly sociological courses began to be 
offered. In 1959 a School of Social Work was established, offering a 
diploma programme. Nonetheless, this was the decade of the most 
prolific student writing on ethnographic issues, published in the 
Ethnological Society Bulletin from 1953 to 1961. With the élitist education 
of the time, the students of the University College already had a high 
standard of English and showed a great interest in and motivation for 
research and writing, as reflected in the Bulletins. In addition to the 
Society’s research trips and the presentation of its findings at meetings, 
lectures by visiting researchers must have been a major stimulus and 
learning ground. 


The 1960s and the institutionalisation of training 

In contrast to the rich output of the 1950s, student research in the 
1960s seems to have been largely non-existent after the last bulletin of 
the Ethnological Society was produced in 1961. When Haile Selassie I 
University (HSIU) was formed in 1961, a sociology section, which 
included anthropology, was established within the Department of 
Social and Political Science, and in 1962-3 a separate Department of 
Sociology was created. In 1966 the School of Social Work began to 
offer a BA degree. In 1967 the Department of Sociology was renamed 
the Department of Anthropology and Sociology. The teachers were 
generally expatriate, short-term, and sometimes without formal 
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training in the subjects taught. Although a major was apparently 
instituted in the following year, no student senior essays were 
produced or preserved until 1972. The 1960s were instead marked by 
student activism (Balsvik 1985). 


The revolutionary period 1974—90 

The 1970s were characterised by considerable instability in the 
university, reflecting the revolutionary conditions nationwide. Most 
of the expatriate staff left with the revolution and teaching was 
interrupted in 1974—5 as well as in 1975-6, since students were sent 
to the countryside to teach revolutionary doctrine in the Develop- 
ment through Cooperation Campaign. Teaching was resumed in 
1976-7, but the political situation remained unstable. In 1977 the 
Commission for Higher Education was established and the University 
was reorganised the following year. The Department of Applied 
Sociology was established in 1978 under the newly formed College of 
Social Sciences, through the merger of the former Department of 
Sociology and Anthropology and the School of Social Work. The 
name was selected to reflect the inclusion of social work as a practical 
discipline. The 1970s, like the 1960s, saw limited student research on 
sociological issues. 

The 1980s were more fertile. Undergraduate students in sociology, 
social work and anthropology completed around 400 field-based 
senior essays. The Department's name was changed in 1984 to the 
Department of Sociology and Social Administration, reflecting the 
principle of combining theoretical and applied training (Seyoum and 
Admassie 1989: 46; Helland 1993: 5). 


The 1990s and the development of an anthropology MA programme 
The 1990s witnessed the introduction of the MA programme in social 
anthropology within the Department of Sociology (Fecadu 1991: 
22-6; A. Pankhurst 1999a: 30). This was made possible largely 
through the support of the Christian Michelsen Institute of Norway, 
which enabled the department to purchase books, journals, field 
vehicles and equipment, and to provide teaching support from 
Norway and later from Sudan. It also enabled the department to send 
several staff members for PhD training abroad, and to publish MA 
theses, bulletins, conference proceedings and staff monographs. 

In the early 19905 the staff profile of the department was largely 
dependent on expatriate staff, and there was considerable turnover. 
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Only the present writer was teaching throughout the decade. Several 
Italian anthropologists came consecutively on the basis of a co- 
operative agreement; one French anthropologist was seconded to the 
department; and an American anthropologist came as a Fulbright 
fellow. Although this teaching support was important at the time, 
other expatriate staff came for short periods of a semester or two, and 
the department had limited influence in selecting seconded staff. The 
most sustained teaching support was by several Sudanese anthro- 
pologists sponsored by Norway and managed by the Organisation for 
Social Science Research in Eastern Africa (OSSREA). 

The two Ethiopian anthropologists who taught in the early 1990s 
were among those staff members dismissed for alleged political 
involvement in 1993. However, a couple of Ethiopian anthropologists 
who had completed studies abroad joined in the mid-1990s and 
several who had completed MAs in the programme went for PhD 
training in the US, UK and Holland. Most of these returned to teach in 
the Department after 2000. 

In 1996 the Ethiopian Society of Sociologists, Social Workers and 
Anthropologists held its founding conference and the society subse- 
quently held a number of workshops on issues such as local 
institutions, globalisation, urban poverty and resettlement. During 
the early 1990s the graduate programme produced three issues of the 
Sociology Ethnology Bulletin and 54 MA theses, five of which have been 
published. In addition, BA students produced over 600 senior essays, 
with an increasing interest in development issues, and the first in- 
depth ethnographic studies by Ethiopian students. The number of 
students increased in the mid- 1990s to over 50 per year, resulting in 
increased advising loads, which has no doubt had some negative 
effects on the quality of research. 


Prospects for future teaching and student research 


In 2001 the Department's name was again changed to Sociology and 
Anthropology to reflect the growing importance of anthropology. 
From a department that was largely composed of sociology, with 
some social work, the department staff profile has come to be 
dominated by anthropologists. At the beginning of the twenty-first 
century, anthropology has secured a place within the social sciences 
in Addis Ababa University, taking over from sociology as the lead 
discipline within the Department. There are now sufficient staff 
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trained at the PhD level abroad to ensure that the MA programme in 
anthropology is self-reliant and sustainable. More than a dozen 
graduates of the MA programme have been pursuing PhD training in 
Germany, Holland, Norway, the UK and US, and most of these 
obtained scholarships largely on the merit of their MA thesis work. 
Half a dozen of these graduates have already obtained PhDs, and most 
have returned to teach in the department. 

There has been a proposal that the MA programme in anthro- 
pology at Addis Ababa University should accept students from 
neighbouring countries, notably Sudan, Somalia, Kenya and Uganda, 
and that a regional programme of cooperation should be set up 
(A. Pankhurst and Amare 2000). Although this proposal has received 
endorsement from the Organisation of Social Science Research in 
Eastern and Southern Africa and in principle the Addis Ababa Univer- 
sity administration has indicated a favourable response, to date the 
proposal has not received funding support. 

It has also been suggested that given the current level of staffing the 
main effort should be to promote collaborative research programmes, 
so that staff who have returned from PhD training abroad have 
opportunities to engage in research and publications rather than the 
tendency for them to focus on teaching and consultancy work. An 
initial collaborative research proposal has been accepted by NORAD. 

There are currently discussions about setting up an MA pro- 
gramme in sociology and the University is considering the possibility 
of relaunching social work with American support, with a view to 
reviving the former School of Social Work. 

However, there are worrying signs that student numbers are 
increasing at a faster pace than staff development, in particular since 
the government is committed to rapidly expanding graduate studies. 
The MA programme has been reduced from three to two years and the 
BA programme is about to be reduced from four to three. The increase 
in self-sponsored students at the MA level, cost-sharing proposals and 
the introduction of student fees are also likely to affect access to higher 
education unless adequate scholarship schemes and affirmative action 
programmes are introduced. The emphasis on increasing student 
numbers may be at the expense of the quality of education. Although 
this is in line with global trends, in effect it is already resulting in a 
decline in standards, since there is less selection of more promising 
students, class sizes have increased very dramatically, and the staff is 
overburdened with heavy teaching and advising loads. 
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In terms of staff and student research, current tendencies are 
further limiting options for staff research and there is a decline in the 
standard of student BA senior essays and MA theses. Given such trends 
itis likely that student writing will be reduced largely to an exercise in 
research training rather than contributing significantly to generating 
knowledge. This could be detrimental to the development of 
anthropological and sociological research traditions within Ethiopia 
unless options for further graduate studies and research within 
Ethiopia and abroad expand in the future. Given limited opportunities 
within the Ethiopian academic environment, this suggests the need 
for greater international cooperation and initiatives in collaborative 
research to build bridges between local and global research 
cultures. 


Conclusion 


I began this chapter by considering reasons for the apparent dearth of 
anthropological research in Ethiopia. I argued that dominant percep- 
tions underestimate the contribution of Ethiopians in shaping both 
the views of foreign scholars and an indigenous research culture 
promoted by Ethiopian intellectuals and historians. I suggest that this 
culture can be traced to a tradition of student writing and research 
from the 1950s onwards. 

In the second part of the chapter I compared six contrasting 
research traditions within Ethiopian studies — Italian, French, German, 
British, American and Japanese — in relation to their historical and 
political interests, as well as to their specific regional and method- 
ological and substantive interests. I then outlined the contributions of 
Ethiopians in shaping the views of foreign scholars, the role of 
Ethiopian historians, and of students in bulletins and theses — arguing 
that this last has been an overlooked area of local knowledge produc- 
tion and training in research. Finally, I explored the past and future 
for training and student research in anthropology, sociology and 
social work within Ethiopia. 

I end by reiterating that the achievements of Ethiopian anthro- 
pological research can best be measured in international terms, and 
that vibrant domestic research and training environments require 
further development of contacts and exchanges between Ethiopian 
and international research cultures. Such a dialogue between local and 
global productions of knowledge points the way forward. 
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Notes 


w 


Aspects of this chapter have been covered in more detail in papers I 
presented at the Fourteenth International Conference of Ethiopian 
Studies held in Addis Ababa in November 2000 (A. Pankhurst 2000, 
2003) and at the Association of Social Anthropologists of the United 
Kingdom and the Commonwealth conference held in Arusha in April 
2002 (A. Pankhurst 2002a). I wish to thank David Mills, Mwenda 
Ntarangwi and Mustafa Babiker for constructive suggestions on how to 
rework the papers for this book. 

Such as Conti-Rossini, Cerulli and Grotanelli (W. Tadesse 1994). 
Notably with the Frobenius Institute expeditions to the south and Leiris 
and Griaule in the French Dakar-Djibouti Expedition. 

Articles in the Ethnological Society Bulletin in the early years concerned 
mainly Amhara, Tigray and Harari cultures; however, from the mid- 
1950s an increasing number of articles were about Oromo culture. 
Ethnohistory, notably of groups from the south, began to appear from 
the early 1970s in history students’ senior essays (B. Shiferaw 1991), 
and sociology students’ senior essays from the 1970s dealt with cultural 
and social issues among over 70 groups (A. Pankhurst 2000). 

The University College of Addis Ababa was established in 1950 and the 
Ethnological Society in 1952. Haile Selassie University was founded in 
1961, the Institute of Ethiopian Studies in 1963, and the Joumal of Ethiopian 
Studies in 1963. 

The view that anthropology should address pressing socio-economic 
problems became a concern in the Ethnological Society around 1960, 
when the economist Stanley argued that cultural and socio-economic 
issues should be combined. This motion set the Society in disarray and 
was eventually adopted (A. Pankhurst 2002b). 

Owing to space constraints comparative data on research centres, 
conference series and journal publication have been omitted (see 
A. Pankhurst 2003). 

The early work of Fukui in the 1960s led to frequent Japanese research 
agendas involving comparative teamwork in the late 1980s and 1990s 
(Fukui 1997). American team projects focused on craftwork (Silverman 
1999; Brandt et al. 1997) and on eset (Cartledge 1995). 

Such as Donham, Hamer, Hinnant, Lewis, Olmstead, Orent, Stauder 
and Torry. (For references see Abbink 1991, 1996.) 

Although Evans-Pritchard’s work was largely in Sudan, he had inten- 
tions — thwarted by the Italian occupation — of studying the Oromo; his 
most famous work was among the Nuer, also living in Ethiopia, and he 
influenced a number of anthropologists who studied at Oxford to work 
in Ethiopia, notably James and Baxter. 

With the notable exception of a few senior scholars such as James, 
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Baxter and Turton in Britain and Triulzi in Italy, and some junior 
researchers such as Freeman and Watson in Britain and Bassi in Italy. 

A number of senior scholars such as Amborn, Benzing, Braukamper, 
Schlee and Strecker have interested younger scholars to follow in their 
footsteps. Strecker, for instance, has had several disciples in Hamar 
studies and involved a number of researchers in the context of the South 
Omo Museum and Research Centre, and a project to study culture 
contact issues. The establishment of the Max Planck Institute for Social 
Anthropology, with Schlee as a Director, has also involved a number of 
junior scholars. 

However, a number of American anthropologists did work in the south 
and the Peace Corps generated an interest in studying many localities 
throughout Ethiopia. 

One would note the USSR’s and Israel's strategic and ideological 
interests in Ethiopia, and the role of missionaries and development aid 
in the Scandinavian and Dutch cases. It is also significant that Inter- 
national Conferences on Ethiopian Studies have been held in Moscow in 
the USSR, in Tel Aviv in Israel (as well as conferences on Bétà Esra'él 
Studies in this location) and in Lund in Sweden. Moreover, a number of 
research projects have been sponsored by Scandinavian countries, 
notably Norway. One might mention the Peasant Production and 
Development in Ethiopia project between the Institute of Development 
Research and the University of Trondheim, and especially a decade of 
support to the sociology department's MA programme in social 
anthropology through the Christian Michelsen Institute in Bergen. 
However, there is not the space to elaborate such connections further in 
the context of this overview. 

In fact the earliest studies by Messing (1957), Levine (1965) and 
Weissleder (1965) were of Amhara culture. 

Levine (1992) reviewed and updated his position but did not consider 
further images. 

These topics are often considered together, notably in bibliographies 
(see for instance Abbink 1991: 195-204, and 1996: 100-7), and 
famine and displacement are often interrelated. However, in some 
respects, as we shall see, this image could be divided into two: famine 
on the one hand, and war and refugees on the other. There is also some 
overlap between this image and the other two. 

For reviews of contributions by national traditions see Bureau (1997) 
for the French, Taddesse (1994) for the Italian, Haberland (1986) for 
the German, and Fukui (1997) for the Japanese. 

To mention some examples: the influence of Tomas on Potken; in the 
seventeenth century, that of Abba Tasfa-Siyon on Gualtieri; in the 
nineteenth century, that of Dabtara Keflà Giyorgis on Guidi; and in the 
twentieth century, Onesimus Nesib on Cerulli, Afiwárq Gabra Iyyasus 
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on Gallina, Tasfa Sellasé on M. de Coppet, Agafiahu Engeda on Cohen 
and Griaule and especially Abba Jérome on several generations of 
French scholars (Bureau 1997: 8-10). 

For instance, Braukamper dedicates his book on Kambata to Salomon 
Da'emo and Anullo Cankallo, and his book on Hadiyya history to Haile 
Bubbamo Arficho. 

Most notably in the case of Gemetchu Megerssa, who worked with 
Lambert Bartels (1983). 

For instance, Shack and Habte-Mariam Markos (1974), Bureau with 
Eshetou (1994) and Braukimper with Tilahun Mishago (1999). 

Many Ethiopian chroniclers and other writers have remained anony- 
mous; however, the names of some early scholars, such as Abu Rumi in 
the late eighteenth century and Liq Atsqu in the early nineteenth 
century, have been preserved (R. Pankhurst 1969). 

Writers such as Gabri Heywat Baykidagn, Tamrat Ammanuél and 
As'mi-Giyorgis, Tayyà Gábri-Maryam, Heruy Wildi-Sellasé, Takli 
S'adeq Mákurya and Mahtimi-Sellasé wrote mainly on historical 
subjects but provide insights on issues of social and cultural importance. 
However, Strecker (1994) notes the limited reference to ethnicity. 
This section draws on the paper by the author at the Fourteenth 
International Conference of Ethiopian Studies (A. Pankhurst 2000), an 
overview in the Ethnological Society Bulletin Reprint (A. Pankhurst 2002b), 
and a paper presented at the Association of Social Anthropologists of the 
UK in Arusha (A. Pankhurst 2002a). 

Including fieldtrips, life-cycle celebration and rituals, notably customs 
of birth, betrothal and marriage, funerals and burials; aspects of 
language, including dialects, forms of greeting, omens and folktales; 
religious and secular associations and festivals; types of food and 
medicine, games, etcetera. 

Such as descriptions of associations based on age groups, religion, 
mutual aid, credit and burial. A number of articles also addressed issues 
relating to economic organisation, such as work groups, craftwork, and 
cultural and social aspects of certain crops; as well as ritual and religion, 
notably annual ceremonies and pilgrimages, and aspects of ‘traditional’ 
religion and Orthodox Christianity. 

Areprint of the eleven issues, with author and subject indexes, has been 
produced (A. Pankhurst 2002b). 

Four of the members went on to write articles in the Journal of Ethiopian 
Studies in the 1960s, two of which were on ethnographic topics. The two 
earliest professional Ethiopian anthropologists, Asmerom Legesse and 
Fecadu Gedamu, who were later trained abroad, were involved, the 
former as the last adviser and the latter attending some of the final 
meetings, which attempted to revive the society. 

The essays relate to more than thirty ethnic groups, with the Oromo 
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representing 43 per cent, Amhara 8 per cent, Gurage 7 per cent, Sidama 
5 per cent, Tigraway 4 per cent, and Wolaita and Harari 3 per cent each. 

32 The first two conducted research prior to the Revolution. Asmerom 
Legesse (1973) published his PhD research on the Borana Gada system. 
Fecadu (1972) wrote his PhD (on a Gurage road-building association) 
at the University of London. In the 1980s Tsehai Berhane Selassie 
(1980) wrote a historical and cultural study (of the political and 
military traditions of the Ethiopia peasantry) at Oxford University, and 
Mekonnen Bishaw (1988) wrote his thesis (on indigenous medicine) at 
the University of Southern Illinois. 
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How Not to Be a ‘Government 
House Pet’ 

Audrey Richards and the East African 
Institute for Social Research 


David Mills 


Ihe 1940s and 1950s were a formative period for the academic 

discipline of social anthropology in the United Kingdom, but 
were also a period during which the future shape of African univer- 
sities and their potential role in contributing to social scientific know- 
ledge of Africa were determined. The two phenomena were 
intertwined. Most British anthropologists had their eyes on a future as 
university-based academics, and with the exception of self-proclaimed 
'do-gooders' like Audrey Richards, few trained African researchers 
sought to foster a social research capacity in African colonial 
territories. In a fledgling academic discipline, research was prioritised 
over training and teaching. Alongside the more usual explanation of 
the discipline being tainted through its association with colonial rule, 
I suggest that this history partly explains the limited presence of 
anthropology in post-colonial African universities. 

It is important to challenge Africa-wide generalisations about 
anthropology and colonialism, and country-specific analyses offer a 
way of exploring colonialism's very different academic and adminis- 
trative cultures. In what follows, I tell the history of a post-war 
initiative by British social scientists to set up regional institutes of 
social science for research into ‘colonial problems’ in Africa. The 
anthropologist Audrey Richards was one of the key architects of this 
vision, and I focus on her involvement in establishing the East African 
Institute of Social Research (EAISR) at Makerere during the 1940s and 
1950s. With funding coming from the Colonial Office, the policy 
was a controversial one, both within social anthropology and beyond. 
I begin by describing the uneasy relationship between the anthro- 
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pologists and colonial authorities involved in planning the Institute. I 
go on to explore Audrey Richards's relationship with the colonial 
administrations in Uganda and Kenya, before documenting the 
subsequent fortunes of the Institute in the period leading up to 
Ugandan independence. 


"Difficult folk to deal with." 


In 1940 the British Colonial Secretary Malcolm Macdonald expressed 
the view that ‘anthropologists as a class are difficult folk to deal with" 
and ‘I gather that it will be rather difficult to find one who has not his 
‘own personal axe to grind’, In doing so he articulated a view widely 
held within the Colonial Office. This suspicion had roots in the early 
experience of administrations employing government anthro- 
pologists, and resonated with a larger distrust of intellectual life that 
was part of the civil service culture of the so-called ‘practical man’. In 
the first decade of the twentieth century, the case of Northcote 
Thomas was held up within the Colonial Office as a shocking 
example of the risk of employing scholars to do practical work; it 
served as a ‘cautionary tale in official circles for decades’ (Kuklick 
1992: 201) after his removal from service in both Nigeria and Sierra 
Leone. He had been appointed initially to make sense of survey data 
collected by political officers, but on the Colonial Office's condition 
that ‘purely scientific research ... must not interfere with his main 
work’ (ibid.: 199). Seen as an eccentric, on both tours he had pursued 
his own linguistic research, seen as both impractical and as irrelevant 
to the practical tasks set out in his conditions of employment. 

The anthropologists of the time saw his work rather differently. At 
the behest of the Colonial Office, a Royal Anthropological Institute 
(RAI) committee — consisting of distinguished scholars like Haddon, 
Rivers and Marrett — was set up to examine Northcote Thomas's 
experimental anthropological survey of Southern Nigeria in 1910, 
and was unanimous in its praise of Thomas's contributions.! During 
this nascent period there was little attempt at cordoning off anthro- 
pological knowledge as that produced by professional scholars. The 
committee declared itself ‘impressed with the thoroughness of his 
enquiries and with the value both for administrative and scientific 
objects of the materials’ which he had collected. His material ranged 
from anthropometric surveys to sociological data; in urging its 
publication, they suggested it would give ‘utmost service to officers 
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serving in that part of Africa’. They also proposed that he provide a 
‘description of the methods of enquiry so that officers who are 
interested in the subject may proceed on similar lines’ (ibid.). The RAI 
report also endorsed the Colonial Office’s suggestion that instruction 
in anthropology be given to officers of African colonies and 
protectors during their periods of leave. 

A similar endorsement of the importance of anthropological 
teaching for colonial administrators was made by Sir Richard Temple 
three years later. In speeches presented at the British Academy for the 
‘Advancement of Science and at Birmingham University, he called for 
young men to ‘imbibe the anthropological habit’ and acquire a 
‘working knowledge of the habits, customs and ideas that govern the 
conduct of these peoples’ to assist when they were entrusted in due 
course with the responsibilities of ‘administrative, commercial and 
social control’ (Temple 1913). These proposals were put into prac- 
tice, and courses at Oxford and Cambridge for colonial probationers 
continued until the 1960s (Evans-Pritchard 1959). One might argue 
‘that it was through such courses, and the introduction to anthro- 
pology they presented, that the relationship between theory and 
practice was mediated, making important impressions on future 
cohorts of colonial political officers. 

The anthropological ability to promote one’s own usefulness was 
equally visible in Bronislaw Malinowski's successful grant proposal to 
the Rockefeller Foundation in 1926,? paving the way for a huge 
programme of research under the aegis of the International African 
Institute. In it, he talks of the importance of garnering respect for the 
‘scorned and despised science of anthropology’, and pointing to the 
Netherlands as ‘the most successful Colonial power’ (sic), notes the 
significance of the fact that it ‘recognises, uses and supports anthro- 
pology’. But amidst the bluff and flattering rhetoric, the first 
section’s title, ‘Practical Applications of Anthropology’, reveals an 
important change in disciplinary self-conceptualisation. Anthro- 
pology is no longer a training of which anyone can partake, but is 
now a science to be vindicated through practical application. 
Malinowski is one of the first to conceptualise ‘science’ and its 
application in this separate way, a view reiterated in a paper entitled 
‘Practical Anthropology’ (Malinowski 1929: 22) which suggested 
that, without a research base, the ‘practical man’ often merely 
‘gropes in the dark’. As Pels and Salemink note, ‘Malinowski’s defini- 
tion of the “average practical man” as someone incapable of good 
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ethnography only became influential during the second quarter of 
this century’ (1999: 2). 

If there was ever a honeymoon relationship between anthropology 
and British colonial authorities, it was short-lived — lasting, perhaps, 
the few years after the First World War. During this period the 
governments of the Gold Coast and Nigeria appointed administrators 
like Meek, Rattray and Matthews as government anthropologists. 
Other governments were far less enthusiastic. Mitchell, Chief Secretary 
of Tanganyika Office, was a prominent critic of Malinowski, and 
articulated the views of many about the irrelevance of academic 
anthropology to administrative concerns. He was of the view that the 
anthropologist tended ‘to look out at the busy world from his 
laboratory window, and when he offers help, it is in terms of 
laboratory methods. He must learn to come down into the street and 
join in the life which he desires to influence.’ Mitchell went on to call 
for some ‘general practitioners of the trade’ who could apply the 
results of scientific investigation (Mitchell 1930: 220). True to his 
word, he supported Gordon Brown and Bruce Hutt's ‘experiment in 
applied anthropology’ in the Iringa province of Tanganyika. Their 
book Anthropology in Action (Brown and Hutt 1935) documented an 
attempt to link ‘specialist research to the day-to-day business of 
administration’ on the condition that it was for the ‘administrator to 
ask questions, and the anthropologist to answer them’ (Mitchell 
1930: xvii). This circumscription of research to the immediate 
demands of administrative rule would seem to be the direct 
patron-client relationship derided by anthropology's critics. But the 
close collaborative relationship that anthropologist Brown and 
administrator Hutt document was virtually unique in the discipline, 
and for all the rhetoric of utility, the book itself resembles a classic 
ethnographic monograph in genre and structure. 

Relationships between anthropologists and administrators within 
the colonies depended partly on the local political culture, and partly 
on the individual personalities involved — an example here would be 
the prickly relationship between Max Gluckman and the Northern 
Rhodesian authorities. In 1948 one Kenyan native courts officer 
bemoaned the ‘fact which should not be disregarded, however much 
it may be deprecated, that the District Commissioners sometimes find 
the presence of European anthropologists in their districts to some 
degree embarrassing. Each regards himself as the authority so far as 
authoritative European knowledge of their African community is 
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concerned. Each feels a deep resentment at the "pretensions" of the 
other. And if this happens when the anthropologists terms of 
reference are almost solely academic it will happen still more 
frequently and strongly when the academic anthropology has been 
written up and the anthropologist's attention turns to the application 
of his science to practical affairs'. Such comments need to be read in 
the light of the increasingly adversarial relationship that existed 
between the Kenyan settler community and the colonial adminis- 
tration. 

With this level of ambivalence and mutual suspicion within the 
colonial territories, how did social anthropologists convince the 
British Colonial Office to fund such a large programme of social 
research after the Second World War — the first-ever direct govern- 
ment funding of the social sciences? By 1952 the new Colonial Office 
had allocated more than £1 million (£20 million at today's prices) to 
social science research, half of which was for the four regional 
research and training institutes (three of which were in Africa). This 
was during a period when there were fewer than 30 full-time 
academic posts in the discipline of social anthropology in the UK. And 
to what extent did this funding bridge the perceived gap between the 
anthropologist and the 'practical man'? By focusing on the particular 
case study of the East African Institute for Social Research I explore the 
relationship of anthropologists to colonial administration during 
these last years of colonial rule. 


The East African Institute and a ‘developmental’ empire 


In 1940 the Colonial Office drew up an ambitious blueprint for a new 
‘developmental’ empire, intended to complement plans for a British 
welfare state. The legislation — the Colonial Development and Welfare 
Act (CDAW) — envisaged a grant of £50 million over ten years. This 
sudden munificence can be understood in the light of Britain’s 
wartime dependence on the support of the United States, to whom a 
moral justification for the colonial empire now had to be made. It was 
also a concession to those colonial peoples who were contributing so 
much to the British war effort, as well as a recognition of the need to 
tackle the economic deprivation and growing anti-colonial move- 
ment in the West Indies. 

Whilst the welfare state is one of the most lasting legacies of British 
socialism, comparing it to the CDAW was disingenuous — the amount 
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initially proposed amounted to roughly £1 per head of the total 
population of the colonies, though it was later doubled. George 
Padmore, a prominent anti-colonial critic, prepared a lengthy critique 
of the new policy at the request of the Fifth Pan African Congress, 
mocking the zeal of the post-war Labour government and its ‘new 
economic imperialism’ (Padmore 1949). He pointed to the failure to 
consult African populations over such projects, bemoaned how much 
of the money would be spent on salaries for a European adminis- 
trative cadre to implement such plans, and noted that it also depended 
on matched funding, usually in the form of large bank loans. He was 
also suspicious of the way that Ernest Bevin sought in parliamentary 
speeches to portray the CDAW as a tool of British foreign policy, by 
linking the Commonwealth’s productive capacities to the economic 
growth of Western Europe. 

If the bill wasn’t good for Africa, it was very good indeed for 
anthropology. The legislation recognised that rational development 
planning and spending required careful preparatory research. An 
amount of £500,000 annually was earmarked. Only a proportion of 
this went to the social sciences. This was enough to provide a major 
multidisciplinary research agenda, a large number of research 
fellowships, all crowned with four high-profile regional research 
institutes in Africa and the Caribbean. The selection, taining, 
supervision and support of younger scholars at these institutes were a 
central concern of the proposed new social sciences research council, 
and a significant influence on the reproduction and growth of the 
respective disciplines. Audrey Richards wrote retrospectively of this 
project as ‘an important experiment in the organisation of research, 
on a very large scale’ (Richards 1977: 33) linked into a remarkable 
enthusiasm for the ‘great expansion of higher education in the 
colonies’ (ibid.: 37). 

Whilst the Colonial Office saw this research as targeting ‘colonial 
social problems’, the project was led by academics such as Audrey 
Richards and A. M. Carr Saunders, then director of the London School 
of Economics (LSE), who had different priorities. They envisaged a 
body of scientific knowledge on ‘sociological and kindred matters’, 
being heavily influenced by Lord Hailey's insistence in his African 
Survey (Hailey 1945) — on which Richards had worked — upon the 
importance of basic research. 

Richards and Carr Saunders made highly effective use of the 
academic autonomy granted to the new council. Their initial review 
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foresaw ‘special difficulties’ in carrying out such research, because of 
the non-existence of departments of social studies within colonial 
institutes of higher education. The suggested solution was to build up 
an independent academic research capacity within the colonial 
territories. The issue of ‘isolation and restricted opportunities for 
colonial research workers’ would be ‘greatly mitigated if centres of 
research and learning could be developed in the colonies them- 
selves" This would also solve problems of independence and 
continuity. Audrey Richards was one of the keenest exponents of this 
policy. Makerere was at that point a government-funded technical 
college, and, following the precedent of the Rhodes Livingstone 
Institute (RLI), was cited as a place where research facilities could be 
built up, to go from being a centre of ‘vocational training’ to being a 
"real centre of learning in the Colonies’. 

A ‘Colonial Social Research Group’, made up mostly of LSE 
academics, was assembled to report on extant research knowledge. Its 
report emphasised the inadequacies and lacunae.‘ It concluded that 
‘the need for social research in the colonies is evident ... very few 
social surveys of general standards of living have been done, and of 
these hardly any have been in the charge of trained investigators. In 
some colonies no general ethnographic surveys have been made, and 
there are no descriptive accounts of the chief ethnic groups.’ This 
group of ‘experts’ went on to recommend the founding of a Colonial 
Social Science Research Council (CSSRC) to play a coordinating role in 
the expansion of the social sciences. The limiting factor was seen as 
the shortage of people with 'specialised training'. Isolation, poor 
conditions and short-term funding contacts were also cited as 
pressing problems. In particular, there were ‘few anthropological field 
workers with the qualifications necessary to undertake the conduct of 
one of the large-scale ethnographic or general social and economic 
surveys to which we give priority value’. Establishing departments of 
social science in Africa was seen as an ‘integral part of future 
programmes in social research’. The report ends unequivocally with 
the importance of making provision for the expansion of anthro- 
pology and sociology departments ‘if the increased demands for 
training envisaged’ were to be met (ibid.). 

How was the CSSRC regarded in the colonies? In one report, 
Richards emphasised how administrators feared that the Council's 
committee would try to 'dictate research policy', or that the research 
planned would ‘be mainly concerned with problems of academic 
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interest and would be of little value to those working in the territories 
concerned’. Unlike prominent anthropologists of her generation, 
Richards herself was very committed to the idea of making 
anthropological expertise available to advise on the implementation 
of government policies, and this made her the ideal person to act as a 
go-between between the immediacies of administrative demands and 
the longer-term approach adopted within scholarly research. 

The CSSRC wasted no time in developing its ambitions, and 
secretary Raymond Firth produced a discussion paper proposing that 
"linguistic and socio-economic studies' should be 'major aims for 
systematic research in the first instance'. Firth suggested that this 
would provide ‘basic data for colonial governments and for research 
in other disciplines’, and also rapidly secure ‘a body of personnel 
with some knowledge of colonial conditions and local research tech- 
niques'. Minutes of the first meeting in 1944 noted that 'the Council 
was of the opinion that the programme of ANTHROPOLOGICAL [sic] 
work was most important, as it formed a basis for so many of the 
other sciences with which it was necessary that it should be closely 
associated in fieldwork'".* 

Yet the process of setting up regional centres for social studies was 
far from straightforward. To whom would they be accountable? 
Should they be part of the university colleges, or wholly separate? 
Should Colonial Development and Welfare funding go into buildings 
and infrastructure? Could ‘high quality’ staff be recruited? Would the 
other East African colonies financially support such an institute? 
Establishing an institute at Makerere College involved negotiating the 
political and financial obstacles that reached all the way up to regional 
colonial policy: this was a university college for the whole of East 
Africa but located in Uganda, and many Ugandans were against any 
attempt at creating an East African federation. Much of the anti- 
colonial protest in Buganda during the 1940s arose from the sense of 
economic discrimination felt by African cotton farmers, and talk of 
federation with Kenya simply inflamed these issues. 

To sort out the institutional politics and finances, Audrey Richards 
visited Uganda in 1944 with Max Gluckman, then director of the RLI, 
and discussed the idea of putting in an application to the CSSRC with 
Makerere's principal G. M. Turner. Her terms of reference included the 
development of social studies at Makerere (at that point African 
students were being taught at the LSE), the development of Makerere 
as a centre for research, and the possibility of collaboration between 
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Makerere, the RLI and the South African universities. Her final report 
was sweeping in its breadth, tackling likely needs of the East African 
governments for research into land tenure, but also making very clear 
the importance of establishing an autonomous research institute at 
Makerere. 

The following year Turner wrote in his application for funding that 
the Institute could be compared with ‘two existing Institutes, the 
Rhodes-Livingstone Institute (RLI) at Livingstone and the West 
African Institute at Achimota’, adding that ‘Our proposal would 
resemble the former in its concentration on the sociological studies, 
without the latter's preoccupation with technological development 
and the foundation of secondary industries.’ Basing his costings on 
those supplied by Gluckman, he also noted that ‘teaching at a 
university level in the field of social studies will be impossible until 
local research can provide material for it. The normal connection, 
therefore, of research with teaching is not yet possible at Makerere.’¢ 

As it was envisaged that the Institute would ‘serve the East African 
governments by its collection and arrangement of knowledge in 
various fields, and since its programme of research must be partly 
governed by political needs’, the revised proposal was sent to all three 
East African governments. Responses were less than enthusiastic. The 
Kenyan director of education regretted the lack of attention to the 
‘practical and scientific aspects of development, and my fear is that by 
concentrating on the sociological studies only, the usefulness of the 
work may be limited’. Other comments were similarly deprecatory. 


I must say I oppose the proposal to set up a small institute at Makerere to 
do academic research only and to divorce this from the practical everyday 
workings of an administrative research station seems to me to be a pity if 
not actually a dangerous situation. It is dangerous in that it does not 
balance the theorist with the field worker. 


A later comment confirms the distrust felt towards scholarship, 
noting that the ‘days of the usefulness of academic anthropological 
study from the point of view of practical administration are past, and 
that the opportunity was missed about thirty years ago’. Another adds 
the opinion that ‘we have received nothing of value from the 
anthropologists posted to Kenya during the last five years’.” 

There were also tricky questions of university and regional politics 
to negotiate. The 1944 Asquith Commission on Higher Education 
had unequivocally recommended the development of such institutes, 
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but had strongly advised against the creation of a ‘semi-independent’ 
social science unit at Makerere, which might diminish ‘the authority 
and prestige of the university'.* The CSSRC, on the contrary, was of 
the view that developing a research agenda should be the Council's 
first priority. Citing the lack of literature appropriate for teaching, 
everyone agreed with Richards that ‘emphasis should rest on research 
ab initio, as this would form the basis of the teaching of social subjects 
later". After her visit to Uganda, she thus made a strong case for ‘a 
separate institute, that the staff should be free from routine teaching 
duties, and that the Director should have power to frame research 
programmes’. Such dissension from official government policy had 
to be justified, and the Council developed the case that the effective 
teaching of social studies depended first on the accumulation of ‘a 
body of knowledge on sociological and kindred matters in East 
Africa", a tendentious presumption. Prioritising research was a way 
to avoid the danger that staff would have to 'devote an undue 
proportion of their time to routine teaching duties', whilst still 
allowing the eventual aim of merging the institute into the university. 

A well-resourced research institute was envisaged, equipped with 
staff, dwellings and offices. After extensive consultations, William 
Stanner, an Australian anthropologist, was appointed as first director. 
On visiting Makerere in 1948, his report questioned the wisdom of 
establishing an institute, and made much of the financial, logistical 
and political complexities. He cited the capital costs of erecting 
permanent buildings, the looming issue of Makerere's promotion to 
university status, the politics of regional governance within Fast 
Africa and even the deterrent of a humid climate. In all, he felt, it 
would 'be a matter of years before either the Institute or Makerere 
could confer noticeable benefits upon one another’. More damning 
still, Stanner acknowledged that even he, from an administrative 
viewpoint, could not see the value of much anthropological material, 
and pointed out the error of supposing that ‘the yearning for anthro- 
pological services in East Africa is as great as the desire in England to 
send them’.'° This was not what the Council's committee wanted to 
hear. One reviewer noted ‘that a man [sic] with enthusiasm for the 
general idea would surmount the difficulties which Dr Stanner 
mentions’ (ibid.). However Max Gluckman, director of the RLI, was 
secretly pleased at the problems faced at Makerere, and wrote in 1948 
from Oxford in ‘semi-confidence’ to Clyde Mitchell to say that 
‘Stanner has recommended, we hear, that the Makerere Institute be 
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dropped which leaves us unique’."' But Audrey Richards was made of 
sterner stuff. In the face of her influence and a determination of 
Council to implement the regional centres policy, Stanner resigned in 
1949. 


On not being a Government house pet 


Audrey Richards's appointment as director was a sensitive issue, even 
though she had been the original architect of the Institute. The 
support of the Kenyan administration was vital for the centre's 
regional remit, but many senior figures within the authority were 
disparaging, not to mention sexist, in their references about her. One 
talked of the ‘monstrous regiment of women’ who were now the 
experts on colonial administration (a reference also to Lucy Mair and 
Margery Perham), whilst another was not happy that her approach to 
the issues would be ‘completely objective and without bias, either 
political or sentimental’.'* However, Richards had influential 
supporters, including de Bunsen, deputy principal of Makerere, and 
Andrew Cohen, Governor of Uganda. 

Appointed in 1949, she wasted no time in wooing the colonial 
administrators on whom the Institute's future and the whole policy of 
regional institutes depended. In one personal letter she confides that 
the Governor is coming to dinner: ‘I have to do my best not to be a 
Government house pet, but of course it helps with the work? Her 
social confidence and sense of humour served her well in mollifying 
sceptics and gaining the support of the three East African adminis- 
trations. En route to Kenya to take up the directorship, she wrote to 
the Kenyan Native Courts Officer to ask for help in what looked likely 
to be a ‘difficult enterprise to start’ and to talk about the ‘way in 
which the work of the Institute could be planned to be of most use to 
you’, such that it would ‘enable us also to choose areas and topics of 
research which would be most likely to have practical value’. On 
arrival for her first meeting in Nairobi, she heard of the negative 
attitudes of the Kenyan government to anthropological investigations 
‘in the light of our past experiences’. With the ‘present financial 
difficulties’, the Kenyan administration had ‘grave doubts of the 
practical usefulness of spending money unless it be for the investiga- 
tion of a specific subject, such as Native customary law’. Richards 
replied with a note that she ‘blushed to think of the crimes of my 
fellow tribesmen but hope we shall finally live down these and that 
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you will soon be converted by the race of simple, hardy research 
workers we hope to let loose on you’.'* 

Unbowed, Richards continued her charm campaign. A separate 
letter sent on her arrival at Makerere promised to ‘do our best to be 
helpful but please don't expect too much of us at first’. She went on to 
paint a vivid word-picture of the ‘Institute’ consisting ‘of one house, 
one typewriter and one rather battered truck that has driven Stanner 
around East Africa for many miles. The standard of living in East 
Africa is so much higher than it was when I was here fifteen years ago 
that it seems to take much longer to live than when one sat down on 
packing cases in a wattle and daub hut.’ Her letters to friends and 
colleagues alike are full of such revealing intimacies, and a testament 
to her own keen sense of amusement at the incongruousness of 
academic life.'* 

She followed up her meetings with a more formal 'scheme of 
cooperation’ over ‘actual research projects that might provide 
valuable information for the East African governments'. She had 
several ideas. One suggestion was that local commissioners could 
write to the Institute if they ‘wanted a short paper specially prepared 
on some particular topic e.g. on local bride wealth'. Another was for 
governments to propose 'a very detailed study of some particular 
problem that was of purely local interest’. Richards also prepared a 
flyer to be circulated to all administrative officers in the three regions 
about the Institute, listing amongst its aims the organisation of 
‘studies of administrative importance’ and also the ‘training of 
African investigators and research assistants’. This was accompanied 
by a letter noting that ‘Dr Richards is most anxious to receive any 
information on anthropological and sociological matters which may 
have been obtained by members of your staff in the course of their 
ordinary duties.’'® 

The first three years were characterised by a welter of activity, As 
well as completing the offices, library, conference facility and ten 
residential flats built to ‘austerity standard’, the Institute recruited 17 
research staff. Audrey Richards participated extensively in a wide 
variety of research programmes, choosing research sites and training 
young researchers ‘on the job’. The Institute held a number of 
conferences, including several jointly with the French Institut de 
Recherche Scientifique en Afrique Centrale (IRSAC) in both Astrida 
(Rwanda) and Makerere. At one of these Governor Cohen spoke, 
voicing his ‘absolute opposition’ to research carried out in ‘academic 
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isolation’, and praising the 200 pieces of social research in progress 
across British Africa, including 30 being carried out by American 
students. 

Amongst the 11 anthropologists and sociologists appointed in this 
early period, there were two Ugandans, Augustine Mukwaya and W. P 
Tamukedde. Both were recruited as research officers to carry out 
surveys of immigrant labour and land tenure issues in Buganda. Out 
of this work, Mukwaya published a monograph on land tenure 
(Mukwaya 1953). He later went to do a diploma in Anthropology at 
the LSE, before carrying out research into the rise of African-owned 
businesses. He was employed by the Institute until 1958, giving a 
paper at its annual conference in 1957 on the rise of the Ugandan 
African Farmers’ Union. Eridadi Mulira, whose brother Enoch was 
also a teacher and journalist, was also appointed in 1950, and later 
published a Luganda grammar and dictionary (Mulira 1952). Despite 
the Institute's oft-repeated aim of training African social scientists, no 
further African social scientists were recruited during the 1950s. 
Africanisation was more contested, and occurred more slowly still, in 
the rest of Makerere. Given the manifold political, journalistic and 
religious interests of scholars such as Mulira and Tamukedde it is 
perhaps not surprising that they did not develop university careers. 
Instead the Institute relied on a steady stream of young British 
anthropologists coming to do fieldwork en route to promising careers 
in UK universities. 

If African research trainees were scarce in Makerere, the growing 
influx of American students brought a different problem. As well as 
regular visitors, there were an ‘enormous’ number of American 
scholars ‘who come out untrained and naive and in need of direction’. 
The Governor shared Richards's concerns and her dislike of the 
inevitably growing influence of American finance and scholarship in 
Africa, once announcing ‘Keep the Fulbrights out of the elephant 
grass! That ought to be our motto’ Richards's instinctive anti- 
Americanism was balanced, however, by her sense of the ‘academic 
Puritanism and lack of innovation of anthropologists’ in the UK.” 

If the aim of building local research capacity was unfulfilled, so too 
was Richards’s desire to win over the three regional colonial 
authorities. When a financial crisis faced the Institute in 1952, the 
Kenyan treasury agreed only reluctantly to cover a third of the 
increased cost-of-living allowance, whilst the Tanzanian government 
declined to make any contribution. The Acting Secretary for Educa- 
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tion in Kenya opposed any contribution on the grounds that the 
“Institute performs a function which is of doubtful value to the three 
territories and should not be allowed to expand unreasonably’. For 
him the ‘establishment of schools of Anthropology and Sociology at 
Universities in the UK and the USA has created a demand for jobs in 
this sphere which is in excess of the real need for such workers’, and 
the expansion was the result of ‘pressure from job-seekers’ rather 
than ‘the value of its services’. The Kenyan treasury continued to 
bemoan even its small annual contribution of £1000, and one memo 
noted that rather than support ‘erudite papers on subjects such as the 
‘native authority system in Bhiaramulo’ the money would be better 
spent on additional District Officers. The Ugandan government 
however was more receptive to Richards, funding surveys, publica- 
tions and a whole new set of Institute buildings. How much influence 
did it hold as a result? 

Richards took very seriously her self-professed aim to 'combine 
the apparently conflicting demands of fundamental and applied 
research' (Richards 1953: xiii). The key question for both the critics 
and defenders of the Institute's work was whether the Institute's own 
research programme was oriented primarily to the concerns of the 
Ugandan colonial authorities. Richards advocated a vision of relative 
autonomy, partly through emphasising the long-term approach to all 
research projects. As she commented on the Institute's study of 
Kampala, ‘the survey is done at the request of the Government of 
Uganda, but it is planned on a two-year basis and we shall allow our 
minds to wander freely over the problems of social structure and 
economic differentiation in this town rather than concentrating on 
ad-hoc inquiries. '* 

How freely did these scholarly minds wander? Richards openly 
acknowledges that the research carried out on immigrant labour in 
Buganda, and published in Economic Development and Tribal Change 
(Richards 1953), was instigated at the request of the Ugandan 
government, but this in turn was one part of a research programme 
originally proposed by the anthropologists Isaac Schapera and Stanner 
in their earlier reports on the priorities for social research in the 
region. This was the first major project that she led as Director of the 
EAISR, involving members of the administration on the steering 
group and working closely with a variety of government depart- 
ments. Yet the resulting ‘report’ is a book-length collection rather 
than a policy document, with no recommendations or even 
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conclusions. There is no evidence that national government policy in 
Uganda was directly influenced by it. 

The third conference held by the Institute in 1952 was the first to 
which colonial administrators were invited, and was attended by 14 
district commissioners and an equal number of anthropologists 
working in their areas, with papers being presented by both in 
parallel. The event also focused on issues of methodology, and agreed 
on a common approach to collecting case-study material. Richards 
did not feel that combining academic and practical inquiry was 
difficult, and noted that the main problem was one of publication, 
leading the Institute to circulate cyclostyled research reports to 
"increase the practical utility of research and at the same time remove 
the pressure for immediate practical relevance from publications of a 
more academic nature’.'? 

For all her cosmopolitan sophistication, Richards was either 
politically naive, or simply uninterested in the grievances of many 
Ugandans and Kenyans about the harsh inequalities of colonial rule. 
When the Acting Chief Secretary of Kenya took up her offer to carry 
out investigations of use to the colonial authorities, he proposed an 
investigation into the ‘incidence of crime’ committed by the Kikuyu. 
Her response, written in October 1950, was to suggest that a 
psychologist might be employed to see whether ‘these habitual 
criminals could be reckoned to belong to definite neurotic or 
psychotic types’.2? Whilst promising to ‘consider this proposal very 
seriously, as it is of both practical and theoretical interest’, she also 
had to stall for time, as ‘we have nothing on our budget for such a 
post’. It may of course be that she felt obliged to be seen as willing to 
cooperate with the authorities at a time of growing and general civil 
unrest throughout Kenya, knowing full well that she was unlikely to 
get funding for such work. The subsequent declaration of a State of 
Emergency in Kenya in October 1952 in response to the Mau-Mau 
‘emergency’ overtook any such plans to carry out criminological 
research. 

In Uganda, a ‘hear-no-evil, see-no-evil' attitude was evident in the 
topics of social research carried out by the Institute, none of which 
addressed the growing issues of political unrest or anti-colonial senti- 
ment within Buganda, despite major episodes of unrest in Kampala in 
1945 and 1949. Richards was intimately aware of the strength of 
Baganda feeling on the matter of independence, especially given her 
friendship with Governor Cohen, who expelled the Kabaka from 
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Uganda in 1953. The Institute instead maintained a scrupulous 
detachment, proclaiming its focus on ‘basic ethnographic studies’ on 
the assumption that ‘background studies ... should precede more 
intensive work on special aspects or problems’ Such studies, it was 
felt, ‘were an excellent training for new field workers, and the best 
preparation for subsequent specialist studies’.*! As well as the urban 
surveys and the village surveys of immigrant labour in Buganda, the 
Institute conducted a one-week study of ‘African attitudes towards the 
municipal beer-hall’ at the request of the Kampala municipality.” 

Later, Richards led a comparative project into patterns of authority 
and social stratification in Uganda and Kenya, again with a heavy 
emphasis on the adaptation of ‘traditional’ forms of authority to 
modern rule. She wasn't alone in skirting around the growing strength 
of anti-colonial sentiment, for Hailey’s huge and costly second edition 
of the African Survey in 1945 equally made no mention of the 
growing nationalist movement (Hailey 1945). It was left to writers 
like George Padmore and Thomas Hodgkin in Ghana to draw 
attention to growing African nationalism. 

Instead Audrey Richards was more troubled by institutional 
politics. In personal letters to her friend Sally Chilver, then secretary to 
the CSSRC, she revealed the difficulties she faced in juggling 
administrative expectations and her own research plans. Writing in 
September 1950, she complained that the local administrators ‘refuse 
to have anything to do with research and hand all the babies back to 
me to have their noses blown’ (16/7B). Elsewhere she described 
Entebbe's ‘aggrieved’ attitude that ‘the Colonial Office wouldn't give 
them more direct grants for their own research but have financed 
people to do other research projects’, and the fact that applications for 
research funds were often turned down by ‘an over-worked young 
man of 30 who has never considered the question seriously at all’. By 
1954 she was increasingly sceptical and convinced that ‘it doesn't pay 
to try to please governments and do what they want. My reports are 
going to be more and more unpractical as things go on. Either 
governments lie to you or they don't (in neither case do they read 
what you write)’. She was also increasingly frustrated at the 
likelihood of a merger with Makerere College, which she felt was 
inefficiently run, and the waning support of the CSSRC. If that wasn't 
enough, she was also depressed by the attitudes of other anthro- 
pologists, with E. E. Evans-Pritchard in particular being ‘dead-set 
against local institutes’? 
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Inevitably, Richards had a strong commitment to the primacy of an 
anthropological approach. At one point she proposed renaming the 
Institute as Institute of African Studies, so to ‘maintain the anthro- 
pologists’ predominance without irritating people’. Ingham recalled 
that the Institute ‘was something of a mixed blessing’ for inter- 
disciplinary work, as ‘historians who were accepted into the Institute's 
empire had to work very much as part of the Audrey Richards team’ 
and that ‘there was a feeling in the EAISR that history was not a suitable 
discipline for Africa. Audrey Richards was somewhat dismissive of 
historians’ (Ingham 1990). She wouldn't have been the only anthro- 
pologist to hold such an attitude, though in one letter to Sally Chilver 
she admitted her ‘terrible ignorance of things historical’ and that it 
would be ‘worth retiring to learn some of this interesting stuff'.?* 


The Institute amidst winds of change 


Richards finally resigned from the Director's post in 1955. She left a 
thriving research centre, but one increasingly uncertain about its 
future. The growing independence movements in Africa seemed 
likely to lead to the end of Colonial Office funding for the CSSRC, on 
the 'assumption that support will be forthcoming from the overseas 
governments'. This left the future of the Institute's research pro- 
gramme uncertain. A senior EAISR researcher, Lloyd Fallers, replaced 
her. Despite raised eyebrows over his nationality (American), one 
referee commented ‘I believe that he will cooperate well with the 
administration. ?* 

Even after departing, Richards repeatedly challenged any idea of 
the Institute and the College exchanging personnel or sharing 
teaching, insisting that the Institute ‘is an active competitor for the 
best research talent available’, and that teaching would worsen that 
position. Two years of insecurity for the Institute led to new negotia- 
tions over the Institute's relationship with Makerere. Fallers was far 
less committed to this separation of research and teaching, noting in 
a College Council memorandum that ‘academic research is best 
carried out under the direct auspices of a university and that 
professors and lecturers on the teaching staff should be intimately 
concerned with the work of the full-time research workers in their 
field’. This was also seen as a way of encouraging ‘real’ economists to 
take up posts attached to the Institute, which being ‘dominated by 
sociological interests’ had found it hard to attract any candidates for 
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its posts. Fallers's proposal was for the Institute to be directed by a 
person with a joint appointment within the College. Despite concerns 
by Institute staff over the ‘absorption’ of the Institute and by the 
College over the ‘feasibility of a joint-headship’, the proposal was 
accepted, and Aidan Southall was appointed as the new director and 
Professorship of Sociology and Social Anthropology in 1957.2 

With Makerere's financial support guaranteed, the CSSRC com- 
mitted further funds to the Institute in 1957, partly to ensure the 
completion and writing-up of many of the pieces of work it had 
commissioned, including histories of the region. The 1957/8 CSSRC 
report noted with ‘approval’ that the completion of the basic work 
studying the ‘major tribes of Uganda’ ‘has made possible a move into 
the sphere of studies of carefully defined comparative problems of 
direct administrative interest’. The research interests of the Institute 
were increasingly diversifying. The following year's CSSRC report 
recommended research on ‘election studies’, the ‘social consequences 
of land consolidation’ and ‘changes in the civil service of countries 
which had received independence’. This belated change in emphasis, 
occurring at the time of the Lancaster House constitutional confer- 
ences of 1960, was accelerated by a large grant from the Ford 
Foundation for an Applied Research Unit (the title itself is revealing) 
within the Institute, carrying out studies on land reform and 
urbanisation as requested by Kenyan government ministries. Indica- 
tive of the growing influence of American foundations, the Ford 
Foundation also gave a grant to carry out a Ugandan education survey 
at the request of the Ugandan government. There was an almost 
“complete change-over of research staff during 1959 and 1960’, and 
whilst some sociological and anthropological research continued, the 
Institute's new incarnation was far more ‘applied’ than it had ever 
been under Richards.” 

After leaving the East African Institute, Richards kept up a sustained 
campaign of lobbying and letter-writing on the importance of 
maintaining a ‘tradition of academic research scholarship’ in social 
science as African countries moved towards independence. Despite or 
perhaps because of her patrician political views, she continued to see 
scientific autonomy as key to the future of the social sciences in 
Africa. In her view nationalism in Africa was ‘to be allied with an 
interest in African history and culture and it is important that these 
interests should be directed and fostered along scholarly lines’, while 
the new governments ‘sometimes have objectives beyond those of 
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pure scholarship’. She feared that removal of CSSRC funds from the 
institutes would lead to a ‘flood of half-baked American students and 
quarter-baked African politicians to be in charge of research, and that 
without the CSSRC umbrella there was a risk that African govern- 
ments would ‘attempt to censor research on social and economic 
problems on the grounds that it might reveal undesirable things'.?* 

These opinions were shared by many members of the CSSRC, 
which in 1961 declared ‘great concern’ about the ‘break between the 
United Kingdom and overseas territories in the field of social science 
research which would ensue on the attainment of independence by 
colonial territories’. It called both for liaison between the UK and 
these ‘independent territories’, and for the CSSRC's reconstitution as 
an advisory body under the new Overseas Research Council. This 
Council, however, was still under Colonial Office auspices. Amongst 
Richards's suggestions was for the Council to be transformed into a 
body outside the Colonial Office, freeing it from any ‘suggestion that 
it is motivated by older “colonial” ideas’. She proposed a ‘secret 
meeting’ about this potential future research organisation, listing 
likely members from a selection of universities. However, as one of 
her respondents noted with respect to the upcoming independence of 
Ghana and Nigeria, the ‘general desire’ was to put money that was 
available into the ‘development of research institutions and research 
posts in Africa itself and in the training of Africans for such posts’. 

Her idealistic plans for a new organisation to promote social 
science research in independent territories floundered on a number 
of grounds, not least financial. There was at that point no parallel 
organisation for social science research in Britain, making it hard to 
justify to the Treasury one focused on supporting overseas research. 
Responsibility for research also fell between administrative stools. 
One potential institutional home, the new Commonwealth Relations 
Office (CRO) also had, according to Margery Perham, an ‘almost 
puritanical horror of the Colonial Office on the grounds that it is 
soaked in paternalism and that new countries would smell the taint if 
they took over any Colonial Office staff or traditions’. One-time 
reformers like Richards, Perham and Chilver now found themselves 
out of touch with the new post-colonial political order. 

Despite the concerns Richards felt about the future of the Institute, 
the end of CSSRC funding and the coming of independence saw the 
EAISR go from strength to strength, at least until the mid-1960s. The 
changes in the Institute can be tracked in the shape and content of 
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contributions to its annual conference, an event initially intended for 
EAISR associates. For most of the 1950s this had been a small two-day 
affair, dominated by anthropologists. The first economics papers were 
not delivered until 1959. By 1964, the conference lasted a week, with 
100 participants listening to 25 papers delivered in five different 
streams: East African Affairs, Education, Economics, Sociology and 
Urban Studies. Anthropological work was being increasingly re- 
branded as Urban Studies or Sociology. In 1966, one of the last events 
to be held, 50 papers were delivered. Weighty conference proceedings 
were produced from each event. When added to the 33 volumes in the 
Fast African Studies book series, this amounts to an impressive publication 
record for the Institute. There is no evidence of post-independence 
government interference or censorship of scholarship. Indeed the 
opposite was true, and academic work in Uganda was affected far 
more by the growing lack of civil governance and worsening security 
situation that lead up to Idi Amin's coup in 1969. 

Much of the credit for these changes goes to Derek Stenning, who 
replaced Aidan Southall as Director of EAISR but died in 1965 of 
leukaemia after four years as Director. He energetically sought to 
reshape the Institute in a more multi-disciplinary direction, creating 
directors of economic, political science and sociological research. 
Whilst an anthropologist by training, he sought a rapprochement 
with sociology, seeing anthropology's classical 1930s studies as 
having been conducted in a context in which 'economic depression 
and political inactivity’ had led to ‘a static view of African society’. 
Aware of the contradictory impulses driving academic research and 
the social development agenda, he introduced a number of practical 
measures to ensure that sociological research led to ‘normative and 
policy’ conclusions. These included requiring postgraduate researchers 
to teach, encouraging them to write up their research for 6 months at 
the Institute, setting up local steering committees for research of 
public interest, and helping researchers extrapolate key policy 
findings. Whilst aware that none of these were new ideas, he felt that 
they had been carried out ‘unsystematically’, and required ‘effective 
middle-men, both on the academic and the action side’ (Stenning 
1963). During the 1960s, the Institute became a steadily more 
integral part of the university. It gained departmental status, and 
Institute members took on teaching responsibilities. The story had 
come full circle. 
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Conclusion 


How, in retrospect, should we evaluate the colonial universities and 
research institutes? Roland Oliver points out the importance of UK- 
Africa links for the development of African studies in the UK, arguing 
that ‘African history ... emerged in the university colleges of tropical 
Africa, where teachers of history, most of whom happened to be 
British, faced the problem of developing an historical education 
relevant to the needs of their students’ (Oliver 1995: 13). Could the 
same be said for post-war African anthropology? 

Writing in 1977, Richards was reflective about the achievements 
of the East African Institute. Rhetorically asking whether ‘the 
nationals of the countries to which so much research was being 
directed profit from these studies, as distinct from the staff of the 
British universities’, she suggested that the creation of universities 
and social science departments in countries like Uganda served to 
change ‘attitudes of many African scholars that research was 
something one went overseas to do’. But she is also humble about the 
impact of the Institute. She admits that ‘we should have made more 
determined efforts to speed up the training of nationals of the 
countries for which Great Britain was then responsible so that they 
could have started their own social research much sooner’. Yet she is 
adamant in emphasising the autonomy of the institutes — ‘I never see 
the difficulties as having been posed by the domination of the 
Colonial Office’ (Richards 1977: 50) — a position largely vindicated 
by the available evidence. If anything, the Colonial Office was a key 
ally of the Institute in its sometimes fraught negotiations with East 
African colonial administrations over funding and research access. 

If the Institute's anthropological legacy was uncertain, the UK 
discipline of anthropology itself was more confident. Having 
expanded with the CSSRC’s political and financial patronage, it 
increasingly articulated its own metropolitan intellectual agenda; a 
rather different agenda from the council’s pragmatic focus on colonial 
social problems. Almost 50 anthropologists received funding or 
support of some sort from the CSSRC during the 1940s and 1950s — 
nearly all of the discipline's post-war cohort. The growth and repro- 
duction of social anthropology as a primarily British-based university 
discipline depended on this colonial research base. 

Richards was the exception that proves the historical rule. Richards 
was championing applied social research at a time when British 


Google PIN c Ds iak 


Richards and the EAISR * 97 


anthropologists were distancing themselves from it. Yet her commit- 
ment to useful social research, and to the importance of training new 
generations of researchers, both African and European, was circum- 
scribed by her belief in the neutral, apolitical objectivity of Western 
social science at a time of rising nationalist sentiment and a 
developing sense of social and political injustice in Anglophone 
Africa. Ultimately the generosity of CSSRC patronage was a dangerous 
blessing for anthropology. The CSSRC had no real political vision for 
handling decolonisation, and the council largely avoided addressing 
the epistemological implications of anti-colonialism. The prioritisa- 
tion of research over teaching and training pandered to the growth of 
the metropolitan academic disciplines, and left the institutes vulner- 
able to short-term external funding decisions. Under Richards and 
Gluckman, the RLI and EAISR had sought to reshape the mould in 
which social research was carried out in Africa. Each institute was 
limited by the disciplinary ambitions of its founders, epistemological 
perspectives that had little weight in the fraught political and academic 
landscape of the post-colonial state. 
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The Teaching of Anthropology in 
Zimbabwe over the Past Forty Years 
Continuities and Discontinuities 


Victor Ngonidzashe Muzvidziwa 


Th history of anthropology in Zimbabwe supports Asad's conten- 
tion that it is a mistake to view the discipline simply as a reflection 
of colonial ideology. This account documents this history, and in 
particular the teaching of the discipline at the University of 
Zimbabwe (UZ). Anthropology began to be taught at the University 
of Zimbabwe whilst it was still a college of the University of London. 
From the 1950s to the 1970s the discipline was marked by a pre- 
occupation with process over time, and with the active construction 
of culture and the nature of social change. Ethnographic accounts 
focused on urban populations, labour migration, rural cash cropping, 
peasant identities, interventions of state and church organisations, 
and rural domains. Whilst tending towards the descriptive, there was 
a deliberate effort to draw conclusions from both qualitative and 
quantitative data. The strong ethnographic tradition was limited, 
however, by a weaker theoretical base, a drawback that has 
characterised the teaching of anthropology up to the present day. 

The post-independence period has witnessed marked changes in 
emphasis. First, there has been a strong shift towards applied anthro- 
pology; second, and more importantly, Zimbabwean anthropologists 
have been caught up in the broad stream of reflective and critical 
thought characteristic of the 1980s and 1990s. Themes of power and 
of meaning cut across the range of studies conducted by Zimbabwean 
anthropologists since independence. In this chapter I document this 
history of theorising and engagement. I argue that the teaching of 
anthropology in Zimbabwe has undergone significant changes and 
shifts without breaking from its past. 
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The history of the teaching of anthropology in Zimbabwe 


The history of anthropology in Zimbabwe predates its teaching in the 
Department of Sociology at UZ. Early-twentieth-century colonial 
administrators and missionaries turned to anthropology as a tool to 
understand native practices and systems of governance (Cheater 
1994). Anthropology was one of the subjects taught under the ambit 
of the Department of African Studies at the fledging University 
College of Rhodesia and Nyasaland. The first Professor appointed to 
head African Studies in 1955 was the renowned anthropologist Clyde 
Mitchell. He obtained a doctorate in social anthropology from 
Oxford, though his undergraduate training had been in sociology, 
psychology and social work. The name of the department was subse- 
quently changed, after discussions with staff, to Sociology rather than 
Social Anthropology (Cheater 1994). The 1960s was a period of 
sustained attack on social anthropology and its tainted association 
with the colonial past. In some countries there were calls to ban the 
discipline from university curricula. This may have swayed those 
deliberating on an appropriate title for the department. Today it is still 
a Department of Sociology, despite the strong anthropological flavour 
of its more recent work, marked by the renaming of the BSc in 
Sociology, now a BSc in Sociology and Social Anthropology. 

In the 1960s teaching within the Department of Sociology 
straddled the two disciplines of social anthropology and sociology. 
Staff in the department tended to be people who had training either 
in social anthropology and sociology or just social anthropology. 
Mitchell had been trained in both disciplines and hence deliberately 
strove to bring the two together. The early years saw the introduction 
of a single honours degree in social anthropology rather than 
sociology. This emphasis on the teaching of anthropology to the 
extent of conferring a degree in the discipline was short lived, as by 
the late 1960s no student had specialised specifically in social anthro- 
pology. The dominance of social anthropology over sociology ended 
in the 1970s. 

With the era of the federation and growing political tensions, the 
department experienced a staffing crisis in the mid- to late 1960s. 
Most of the white staff left for Europe. As Cheater (1994: 573) noted, 
the Department of Sociology’s staff 


went on to much grander appointments: Clyde Mitchell to a chair at 
Manchester; Iowa Lewis to become professor of social anthropology at 
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the London School of Economics; Axel Sommerfelt (after being arrested 
and declared a prohibited immigrant, along with Jaap van Velsen and 
others protesting racial politics in 1966), to take a chair of Social 
Anthropology at the University of Oslo. 


Desmond Reader, a Cambridge-trained anthropologist, was appointed 
to the Chair of Sociology in the late 1960s. It was during his tenure 
that the first black lecturer, Gordon Chavunduka, was recruited. He 
later became the first black professor in the department in 1979, 
rising to an appointment as the university's Vice Chancellor in 1994, 
a post he held till retirement in 1997, after falling out with the 
Minister of Higher Education. 

The 1970s saw the ascendancy of sociology within the depart- 
ment. More and more people were recruited who had no background 
in anthropology. Chavunduka and A. K. H. Weinrich maintained the 
anthropological tradition of fieldwork. This role in the 1980s passed 
on to Angela Cheater and Michael Bourdillon. Cheater obtained her 
doctorate from Natal and Bourdillon from Oxford. By the mid-1990s 
Bourdillon was the sole remaining anthropologist in the Department. 
The 1990s saw a remarkable comeback from the doldrums by anthro- 
pology. A number of Bourdillon's graduate students, some with 
doctorates, joined the department as lecturers. The only regrettable 
thing is the inability of the department to retain the new staff. Since 
1987 more than 35 full-time academic members of staff have left the 
department. Because of the department's strong postgraduate training 
it has no problem in replacing staff despite the high turnover. This is 
partly a reflection of the general high mobility of professional staff in 
the country as a whole. Sociology has remained popular with students, 
but the anthropologists have tended to publish more. No sociologist to 
date has ever attained the rank of professor in the department. 

In terms of teaching, sociology has been the dominant partner, and 
there are more sociology-oriented courses. This was partly the result 
of the appointment of an American-trained sociologist when the 
sociology programme was revised in 1997. This led to the near 
decimation of anthropology courses in the revised programme. In 
addition to the introductory course in social anthropology, the other 
anthropology courses offered at second- and third-year level are 
qualitative research methods, rural development, race and ethnic 
relations, economy, society and governance, medical sociology, rituals 
and myths, ideas and society, and the sociology and anthropology of 
tourism, a course that has since been suspended because of a shortage 
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of teaching staff. The content of courses like urban sociology and 
social policy and social administration depends on who teaches them. 
The one-year social theory course is supposed to draw its material 
from both disciplines; but those teaching this course have no formal 
training in anthropology. 

The number of students majoring in sociology has risen rapidly in 
the post-independence period. Up to the end of the 1970s about a 
dozen students had majored in sociology. First-year introductory 
classes averaged 100 students, mostly those majoring in sociology 
and those from cognate departments within the Faculty of Social 
Sciences such as psychology, social work and politics and adminis- 
tration. By the late-1980s first-year introductory sociology classes 
attracted between 200 and 400 students, with over 100 students a 
year majoring in the 1990s. However, this growth rate in terms of 
student numbers has not been matched by a growth in teaching staff. 
At independence in 1980 there were about eight positions; over 20 
years later in 2002 official staff number 14. 

Unlike in the undergraduate programme, anthropology dominates 
in the Master's in Sociology and Social Anthropology programme. 
Nearly 30 MSc students enrolled between 1990 and 2000. Since 2001 
there has been a huge increase in the number of students registering 
full time for the MSc programme, and in the academic year 2003/4 
the Department registered 20 students in the MSc programme, the 
largest number since its inception. High numbers of students are 
enrolling in the postgraduate courses for two reasons. The general 
economic crisis has caused fewer students to be absorbed into the 
labour market on completion of the undergraduate programme, and 
an increased number of first degree holders means that a post- 
graduate degree is fast becoming a necessity to retain one’s compe- 
titive edge. Thus disciplinary reproduction is no longer under threat, 
even though most postgraduate students do not intend to enrol for 
the doctorate degree and are not interested in becoming lecturers. The 
department also offers research degrees at Masters and doctorate 
levels. In the 1990s there were also six doctorates completed within 
the Sociology department, all trained in anthropology, the first since 
the department's inception. 

The Master's and PhD graduate students have mostly researched in 
areas such as natural resource management, sex work, street children, 
tourism studies, crime and deviance, the anthropology of work, 
livelihoods, coping and survival strategies, labour studies, child 
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labour, and rural and urban communities. Michael Bourdillon has 
supervised most of the work by graduate students. He has continued 
the tradition of the early years when there was more emphasis on in- 
depth analysis of case studies and collection of ethnographic data. 
However, as will be noted later, there has been a decided shift towards 
applied and policy research to meet the challenges of a post-colonial 
society. 

The majority of the six PhD theses (Dube 1999; Galvin 1991; 
Magaisa 1999; Mamimine 1998; Maphosa 1996) written in the 
19905 focused on people's coping, survival and livelihoods strategies. 
In the last decade, with the official adoption of structural adjustment 
programmes and increased poverty, there has been an increased 
academic interest in livelihood strategies. In all the studies leading to 
the award of the doctorate degree the students undertook extensive 
anthropological fieldwork as part of the initiation into the discipline. 
It is interesting to note that all six doctorate holders have at some 
point taught in the Department, though several now work outside 
academia in non-governmental organisations (NGOs) and the media. 

Their research has led to a number of publications. Cooperation 
between the University of Zimbabwe and the University of 
Wageningen in the Netherlands in the ZIMWESI project (Zimbabwe 
Programme on Women's Studies, Extension, Sociology and Irriga- 
tion) has brought together senior and junior scholars trained in 
anthropology, sociology, soil science, irrigation, agricultural 
economics and agricultural extension. Amongst the resulting publica- 
tions are Women, Men and Work (Bourdillon and Hebinck 2001). Two 
chapters focus on the tension between conserving the natural 
environment and gaining a livelihood from it. Another examines how 
women and children sometimes suffer because they do not control 
the profits coming out of a development project. Two other chapters 
examine how new technologies fail to take local needs into account. 
One explores how some women use sex as a survival strategy; and 
another looks at children’s contribution to their family’s livelihood. 
An earlier volume edited by Bourdillon (2000), entitled Earning a Life: 
Working Children in Zimbabwe, drew on the work of a number of scholars 
with anthropological training. The book is a result of case study work 
on children who work mainly in the informal sector: helping parents 
or working on their own; working in small-scale agricultural enter- 
prises; working for their schooling in plantations; doing domestic 
work; working in small-scale mining; or involved in the care of the 
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sick and elderly. A significant amount of work has been done in the 
Sociology Department on child studies, rural and peri-urban liveli- 
hoods and community responses to HIV/AIDS. Much of this work is 
ongoing and will add to the growing body of literature published by 
anthropologically trained scholars in Zimbabwe. 

Nonetheless, anthropology continues to be a marginal academic 
discipline in Zimbabwe. There is no other department teaching 
anthropology at UZ or at the new private and public universities. In 
addition, no steps have ever been taken to form a national association 
of anthropologists in Zimbabwe. There are no publications estab- 
lished to promote scholarly articles by anthropologists; publications 
like Zambezia, the UZ journal of the humanities and social sciences, are 
multidisciplinary in their focus. When the Zimbabwe Institute of 
Development Studies (ZIDS) was established in the early 1980s to act 
as the government's think tank, no anthropologist filled any post. The 
exclusion of anthropologists by the post-colonial government could 
have been a result of the distrust of anthropologists and a lack of 
understanding of what exactly anthropologists did. While the NGO 
community has benefited greatly from the applied research outputs 
of the department, the same cannot be said of the Zimbabwean 
government. 


Trends in theory, methodology and research 


Clyde Mitchell emphasised an inductive approach in his work, 
working towards generalising propositions on the basis of specific 
case studies. Empirical data provided the bedrock for theory building. 
This laid the basis for teaching that placed less emphasis on theory 
and more on the practical application of research findings. Theory has 
never been a key concern of academic anthropology in Zimbabwe. 
Nevertheless, we can still identify three theoretical phases in the 
teaching of anthropology in Zimbabwe. The first phase spans the 
early years up to the early 1970s; the second phase extends from the 
1970s right through the 1980s; and the last takes us from the 1990s 
to the present day. 

Cheater (1994) observed that, by and large, anthropology in 
colonial Zimbabwe had a practical orientation to dealing with the 
problems of colonisation and its impact on indigenous peoples. The 
influence of Radcliffe-Brown’s structural functionalism entered the 
newly established college through its staff, most of whom had been 
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trained in the English-speaking universities of South Africa. The 
theoretical premises of transactional and situational analysis, mostly 
borrowing from Gluckman's version of Marxism, served only to 
embellish the dominant functionalist paradigm. While some might 
object, I would suggest that Gluckman's work does not offer a radical 
break with functional analysis. I agree with Sally Moore's observation 
that Gluckman did not offer much as a theorist of change but made 
remarkable contributions as far as the study of conflict and competi- 
tion in various settings is concerned (Moore 1993: 15-16). 


Gluckman was deeply interested in conflict. The outcome of conflict, as 
he saw it, was sociologically most interesting when it produced one of 
two results: when the end of a dispute reaffirmed previous social relation- 
ships and cultural norms, or when it produced radical change. He 
interpreted the resolution of disputes between individuals largely as 
normatively reaffirming, but saw political conflict and group conflict as 
potentially transformative and revolutionary. His vision of African society 
‘was that it was inherently ‘conservative’, that one chief might rebel against 
and assassinate another, or one ruling lineage replace another, but that 
once in office the new incumbent would tend to perpetuate the political 
system. He distinguished between rebellion and revolution in this way. 
Rebellion merely produced a replacement of personnel in key positions of 
power, but revolution actually altered the structure of the political 
economy... This polar model of change both suited a structural- 
functional vision of pre-colonial African political systems and also 
accounted for the durability of the native-colonial relationship. Gluck- 
man's was clearly a radically subversive view of the colonial situation, but 
a rather static conception of pre-colonial African society. 


Mitchell trained under Gluckman. As the events of the early 1960s 
showed, functionalism could still be critical of the colonial-settler 
regime without predicting fundamental shifts. Some of the members 
of the Sociology Department rose as pioneers of a new school of 
thinking dubbed the Manchester School. Amongst them was Clyde 
Mitchell. Their notable theoretical contribution was in the form of. 
micro-sociological social network analysis, especially of those 
affected by urban transformations. The early years were characterised 
by an eclectic theoretical approach that avoided asking questions that 
would lead to the restructuring of social relations. Issues of class, race 
and gender were conveniently ignored. 

By the mid-1970s shifts towards neo-Marxist positions were 
discernible. However, rather than focus on state-citizen relationships, 
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issues of governance were conveniently shelved, blunting the possible 
revolutionary aspects of a neo-Marxist theory. Adoption of neo- 
Marxist models was more a matter of practicality than conviction. The 
neo-Marxist teachings of the French school, drawing on the work of 
Balandier, Meillassoux, Godelier, Bloch, Terray, Rey, Copans and 
others, entered the department through the enthusiastic work of its 
younger members, like Cheater. 

Cheater combined interactional and transactional perspectives with 
neo-Marxist insights. The neo-Marxist influence was short-lived and 
never really took root, owing partly to a lack of commitment on the 
part of its champions and partly to a eurocentricity that made the 
theory irrelevant to the lived experiences of the majority of the 
population. The eurocentric nature of Marxist theory was explicitly 
addressed by such neo-Marxists as Meillassoux (1984), Terray (1972) 
and Godelier. Drawing on data from their fieldwork experiences with 
pre-capitalist African societies, they called for the revision and 
refinement of Marxist models when applied to African societies and 
other non-Western formations. 

Theoretical developments in the post-independence period also 
saw the complete rupture of the interface between scholarly and 
administrative-political interests in the country. Rightly or wrongly, 
most of those practising anthropology could easily be accused of 
having collaborated with the ancien regime that had been replaced by the 
post-colonial government. For most of the period following the uni- 
lateral declaration of independence (UDI) by the pre-independence 
government, anthropologists did not raise a critical voice against the 
state and therefore could not suddenly be seen to play the role of 
champions of individual and collective freedoms. 

By the 1990s post-independence fever had died down. Michael 
Bourdillon's (1997: 150) reflections on his study of a Catholic 
parish in Harare came to the conclusion that as anthropologists we 
need to 


[play more attention to the interests of our subjects and their under- 
standing of events; we should pay more respect to their point of view, 
and be less confident about the superiority of Western, positivist 
thinking; we should pay more attention to participation in the com- 
munity under study, and observe precisely how we interact with our 
informants. Post-modernists argue that such observation of our own 
participation is more significant than any kind of objective observation 
we may claim to make of others. 


Google Re iak 


The Teaching of Anthropology in Zimbabwe * 107 


This is clearly a call for self-reflective critical anthropology, 
informed by post-modernism. The materials produced by Bourdillon 
and his collaborators are very refreshing in their commitment to an 
anthropology that is both critical and useful in its search to empower 
those usually sidelined by the state and other powerful agencies in 
society. For Bourdillon, ‘Academics in less developed countries are 
usually more concerned with practical implications of our studies 
than with exotic experiences of other cultures’ (1997: 151). This has 
led to shifts in theoretical positions to the point where issues of 
participation, honesty, an attention to representation and making 
choices are now critical to doing anthropology in Zimbabwe. 

Itis critical, as Michael Bourdillon would say, to have an open mind 
and to be prepared to accept that one's views might even be wrong. 
There is a serious need to re-examine the construction of ‘the 
traditional’ and by extension ‘the other’ in order to come up with an 
engaged anthropology. Anthropology in Zimbabwe is increasingly 
reflective and calls upon its practitioners and students to do away with 
binary categories such as ‘modern’ and ‘traditional’. A question like 
how traditional is traditional needs to be asked. In many ways this 
approach shows an attempt to break from the past. 

A major theme in Zimbabwe's post-colonial anthropology of the 
1990s is related to notions of empowerment and disempowerment. 
Empowerment requires the researcher to redefine not only identities 
but also the methods and choice of the subject matter for investiga- 
tion. It necessitates that anthropologists give a voice to the previously 
voiceless and less powerful such as children in the street, the elderly 
and the dying. While issues pertaining to globalisation have not 
received much attention from Zimbabwean anthropologists, those 
studying poverty and the impact of structural adjustment pro- 
grammes, as well as the anthropology of borderlands and personal 
identities (Muzvidziwa 1998, 2000, 2001), are interested in knowing 
"how globality behaves when it dissolves into the specific particularity’ 
(Esteva-Fabregat 1995: 7). 

What then are the methodological implications of this shift? The 
concern with counting, systematic observations and a scientific 
approach has been paramount in the department. The tendency in the 
department has been that of trying to combine quantitative and 
qualitative research techniques. Good ethnography was seen as that 
which approaches the study population and presents fieldwork results 
in a scientific manner. However, with the passage of time research in 
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anthropology by both staff and graduate students came increasingly to 
reflect concerns with specific social problems and the link with social 
policy issues. 

The kind of approach adopted in most of the anthropological 
research carried out by staff and students at UZ tends to be based on 
the collection of primary data. While ethnography has not been 
completely abandoned, there has been a tendency to make research 
fieldwork shorter, thereby reducing the cost of research in the face of 
limited resources. There is also a discernable move towards producing 
more critical, qualitative accounts. 


Engaging policy makers 


Anthropologists in Zimbabwe have a long established interest in 
observing the impact of development programmes on people's lives 
and relationships. However from a critical perspective constructed 
around Foucault's analysis of issues of ‘governmentality’ (the exercise 
of power over the population) the planning process seems to involve 
a mapping of peoples lives, what Foucault calls ‘surveillance’. 
Anthropological studies dating back to the 1970s tend to bring to the 
fore the dark side of development, and try to avoid research being an 
instrument of control and manipulation. 

The post-colonial period has also seen the rise of donor-funded 
projects and donor-initiated research. Senior anthropologists have 
been able to access these funds but this also sometimes means 
compromising one's research and methodological independence, 
with the rise of rapid appraisal techniques adopted mainly in 
consultancies. While funding seems to dictate the research agenda for 
academics, there has always been some leeway to pursue research 
concerns that seek to tackle pressing social problems. Increasingly, 
anthropology is playing an advocacy role and speaking out as a critic 
of dominant views and the powerful. While it deliberately avoids 
speaking for the less powerful, it seeks to give a voice to such groups. 

The 1990s have seen the emergence of problem-centred anthro- 
pological teaching and research. Michael Bourdillon and Marshall 
Murphree have been in the forefront in pursuit of a results-oriented 
anthropology and the politics of implementation. Michael Bourdillon 
became heavily involved in the work of the NGO Streets Ahead, 
dealing with children in the streets. He wanted change and to see an 
improvement in the lives of these marginalised kids as well as to 
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change the negative attitudes of society. Bourdillon also became 
involved in organisations dealing with child labour. He carried out 
research in the eastern highlands tea estates. He became convinced 
that what is more productive is the need to ensure that, if ever 
children have to work (which is often the case), they work under safe 
conditions. He is also actively involved in charity work and promotes 
through research and active work the sustainable use of natural 
resources. Michael Bourdillon has been editor of Zambeia, the 
humanities and social science journal of UZ. It publishes work of a 
reflective nature that could have an impact on people's lives. 

Marshall Murphree, former Director of the Centre of Social 
Sciences, has used anthropological tools to demonstrate to officials 
and donors such as the United States Agency for International 
Developmertt (USAID), the International Development Research 
Centre (IDRC), the World Wildlife Fund (WWE) and the Inter- 
national Union for the Conservation of Nature and Natural Resources 
(IUCN) the need to involve communities in the sustainable use and 
management of wildlife resources. Local authorities, central govern- 
ment departments such as the Department of National Parks and 
Wildlife Management and the Forestry Commission, and donors have 
benefited from his insights. He is well known both locally and 
internationally for promoting CAMPFIRE — a programme interested in 
transferring the control and benefits that flow from local resources to 
local communities. This also involved strengthening participation and 
local institutional capacity. Murphree has been a member of public and 
private bodies in Zimbabwe dealing with linkages between people and 
wildlife particularly. In these two we clearly see the advocacy role taken 
to its logical conclusion. In a small way they are taking anthropology to 
the people and policy makers (Hulme and Murphree 2001). It is 
important to market anthropology and its usefulness to the wider 
community and society. 

Anthropologists in Zimbabwe have also engaged with human 
rights and health policy issues. As academic anthropology made a 
comeback there was also a trend for anthropologists to get involved 
with demands from the political opposition and civil society for a 
more open democratic order. Research and publications specifically 
on human rights issues was never a concern of Zimbabwean 
anthropologists until the mid-1990s. The leading anthropologist in 
the human rights campaign is Angela Cheater. She had a brief stint 
in New Zealand in the mid-1990s as a professor at Waikato 
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University, but took early retirement at the age of fifty and came back 
home. 

Gordon Chavunduka did his doctorate on traditional medicine. He 
has been actively involved with traditional medical practice over the 
past thirty years, for all but ten of these as president of the Zimbabwe 
National Association for Traditional Healers. He pioneered the setting 
up of a college for traditional medicinal plants and herbs. It is 
rumoured that he wants to raise this college to university status. 
Gordon Chavunduka has an independent mind: this has earned him 
the wrath of government and led to his recent sacking as the 
Chairman of the Zimbabwe AIDS Council, entrusted with the 
distribution of funds to AIDS orphans. Chavunduka has made 
significant inroads in the area of traditional medicine and indigenous 
knowledge systems. While his work is not necessarily political but 
developmental and rooted in acceptance of and respect for local 
cultures, he has been a critic of official policy and has consistently 
called for change in the way the government conducts its affairs. 
Chavunduka has been appointed to many commissions and quasi- 
governmental bodies in the 1980s and 1990s. His life is an example 
of an anthropologist engaged in action research: one prepared to leave 
the safety of a back seat and get his hands dirty. 

Despite these various paths of engagement, as a discipline anthro- 
pology in Zimbabwe has throughout its history been more of an 
‘individualised’ than an ‘institutionalised’ concern. Anthropology's 
leading luminaries have made no attempt to institutionalise the 
discipline through the establishment of local associations. This might 
be due to the conviction that anthropology thrives best where no 
attempt is made to assert its identity. 


Conclusion: Change and continuity in Zimbabwean anthropology 


The picture painted above is of a discipline that started with promise 
but for various reasons lost ground, became marginalised, and went 
underground for nearly thirty years. There is evidence that the 1990s 
have seen the comeback of the discipline in Zimbabwe. Paul Nkwi 
(1998) noted that the future of the discipline everywhere on the 
continent is rooted in Africans understanding themselves. The 
survival of the discipline, according to Nkwi, depends not on 
isolation but on demonstrating the usefulness and relevance of one's 
work, and of networking with others. In other words, the discipline 
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should be seen as practically relevant in tackling social problems and 
inter- as well as intra-group relations. 

T have argued in this chapter that the teaching of anthropology in 
Zimbabwe has undergone significant changes and shifts without 
completely breaking from its past traditions. Concerns with process 
over time, social change and differentiation, and indigenous know- 
ledge have remained. Issues of power and representation are being 
tackled as new areas of concern. It is my hope that identity politics 
will also soon receive the attention of academic anthropologists. 

While there have been changes in the way research and teaching 
are carried out, the areas of focus have not changed. New questions 
are being asked of old problems. Graduates in anthropology continue 
to be absorbed in both the private and public sectors. Many are called 
to participate in the construction of a new society in view of the land 
reform programme. The fundamental changes sweeping across the 
country signal the tasks that anthropologists will be called upon to 
undertake. In the light of all the changes Zimbabwe is going through, 
it appears that there is a need for more rather than fewer anthro- 
pologists, at least in the foreseeable future. But the burden extends 
beyond a response to structural change: the HIV/AIDS pandemic, 
growing unemployment, increasing poverty levels and deepening 
social problems all point to the need for in-depth studies by 
anthropologists or those with anthropological training. Hence the 
future of and need for anthropology are not in doubt. The survival of 
the discipline appears assured given the recent developments in 
Zimbabwean anthropology and the country at large. Anthropologists 
are strategically positioned to study the impact and consequences of 
globalisation on societies such as Zimbabwe's. One can only hope that 
the discipline in its specific local context can build on the past as it 
engages with present issues of societal concern. 
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The Practice of Anthropology in 
Francophone Africa 
The Case of Cameroon 


Séverin Cécile Abega 


Tes it is difficult to discuss how anthropology is practised in 
French-speaking Africa. National statistics, even when they exist, 
are poorly disseminated. Moreover, unlike some historians such as 
Ki-Zerbo, or philosophers such as Towa or Hountondji (who have 
gained academic prominence beyond their national borders), or 
sometimes a controversial celebrity like the late Senegalese scholar 
Cheikh Anta Diop or the Congolese linguist Theophile Obenga, 
African anthropologists have a surprisingly discreet profile in both 
regional and international spheres, as if their works have been classi- 
fied as confidential. It is important, therefore, to attempt a general 
overview of the practice of anthropology in Francophone Africa, even 
though its characteristics, I must admit, will be difficult to summarise. 
Some specific examples derived from Cameroon will be used in 
support of some of the issues raised, while a general overview of the 
practice of anthropology in other Francophone countries will be 
brought to bear intermittently. I will first discuss the contexts within 
which anthropological work has emerged before talking about 
training, publication, working conditions and, finally, the content of 
these studies. 

Anthropology has three originating contexts in much of Franco- 
phone Africa: academic, religious and administrative. The role of 
these three is critical in understanding the shape and practice of 
anthropology today. It is thus important to investigate these contexts 
first in order to understand the discipline's current developments and 
the main orientations that are peculiar to it. 


eae 
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Remembering through popular historiography 

When I now turn to documents of African popular thought that I have 
found in the course of my own research since the mid-1960s, it is 
important to keep in mind that, as an anthropologist, I was not on the 
look-out (at least not initially) for ‘oral traditions’ as sources for 
writing the academic history of a place or region in Africa. What I 
will have to say has a bearing on the topic of this essay in the sense 
that may help us to expose yet another unexpected twist of the story: 
‘forgetting that Africa remembers’. 

Ironically, ‘forgetting that Africa remembers’ has been a danger 
especially for those historians of Africa who placed all their bets on a 
doubly constricted view of ‘oral tradition’: they counted as tradition 
only those oral sources that could be treated methodologically as 
equivalents of the written documents of Western historiography and 
resolved to consider as sources only those verbalisations of memory 
that enacted what a given ‘tradition’ had defined as ways of 
remembering and contents to be remembered. More recently, African 
historians have learned from developments in folklore studies and the 
‘ethnography of speaking’ that there is more to ‘oral tradition’ than its 
being a substitute for written documents.’ They are only beginning to 
come to grips with the vanishing boundaries between orality and 
literacy that characterise contemporary African memory work, which 
is no longer restricted to enactments of traditional forms of remem- 
brance. Everywhere in Africa we have become aware of popular, 
grassroots historiography — belatedly, because its origins go back to 
the adoption of literacy at the beginnings of colonisation a century 
and a half, or so, ago. 

Documents of popular historiography show a high level of 
theoretical awareness. There is meta-history in the reflections that 
authors address to their work, in the ways they consciously employ 
poetic and performative modes of narration, in their dialectical 
approaches to historical ‘truth’, and in the explicitness with which 
they take positions when their accounts and those of academic history 
come into conflict. It is also true that the fervour applied to narrating 
the past concentrates on memory, which means that in the examples 
to be discussed remembering will be in the foreground, whereas 
what I can say about forgetting comes, with few exceptions, from 
evidence e contrario, from memory work directed against forgetting. 

In the Shaba/Katanga’ region of the Congo popular discourses of 
memory are expressed in local varieties of Swahili. However, these 
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discourses — religious doctrine, historical narratives, song lyrics and 
dialogue in theatrical performances are instances I studied — are not 
limited to talk about memory; though spoken language remains 
central, they appear in other media such as written texts, televised 
performances and, most impressively, in popular painting. Lexically, 
considering the words that are available in Shaba/Katanga Swahili, the 
semantic field of remembrance is mapped by four verbs (and 
corresponding nouns): 


-kumbuka, to remember, but used also as a synonym for to think (of), 
in expressions introducing statements, such as nakumbuka, I think 
(that); with a causative form, -kumbusha, to make one remember, to 
remind, and an abstract noun, ukumbusho, a reminder. 


-waza, to think; with the noun waz, thought, idea, most often in the _ 
plural form mawazo. 


-saha(b)u, to forget; without a corresponding noun. 
-pote(z)a, to lose, but also used as a synonym for to forget. 


Shaba/Katanga Swahili is characterised by a high incidence of code- 
switching (to French and, to a lesser degree, to local Bantu languages). 
I think it worth noting that French terms and phrases are 
conspicuously absent in talk about remembering and forgetting. A 
recent linguistic study (de Rooij 1996) found that code-switching to 
French must be understood as a stylistic-rhetorical practice (rather 
than as a device to fill lexical gaps). This allows us to hypothesise that 
the absence of French in memory discourses may have rhetorical and, 
indeed, political significance in a context of colonisation. 

That the terms I listed belong to one and the same semantic field 
can be demonstrated by associations that are not just logical or specu- 
lative. They are reflected in their actual co-occurrence in the different 
memory discourses | mentioned earlier For instance, ukumbusho, 
reminder, was a current term that both artists and their customers used 
when they spoke about the meaning or purpose of genre painting that 
had become a spectacular expression of popular culture in Katanga/ 
Shaba in the 1960s and 1970s. More explicitly, a painting was valued 
for its capacity to remind the viewer of past events and present 
predicaments, specifically for its becoming the occasion to tell a story. 
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In the course of intensive conversations I had in the Autumn of 
1974 with Tshibumba Kanda Matulu, who was to become the most 
prominent of the genre painters, he insisted that his work as both a 
painter and a historian was in essence to think, -waza, to express ideas, 
mawazo, rather than simply to depict. A central idea in his monumental 
History of Zaire (told in more than one hundred paintings and 
corresponding narratives) was that colonial history was a story of 
loss, -potea, loss of sovereignty, of knowledge, of trust and dignity, of 
‘everything’, as he sometimes put it. Tshibumba frequently used the 
verb -sahabu, but only to say that he personally had forgotten specific 
names, places, or events; whenever he wanted to describe collective 
forgetting that came as a result of oppression he used the stronger — 
potea.* 

Ten years before Tshibumba completed his History of Zaire, in 
1965, a certain André Yav had published the Vocabulaire de ville de 
Elisabethville. The text, typed in Swahili and mimeographed, was a 
history of the town of Elisabethville/Lubumbashi, the capital of 
Katanga. Though separation by a decade made for a noticeable 
difference in perspective, the two documents resemble each other in 
many respects, including in the concepts they apply to the work of 
memory. The Vocabulaire also designates its content as mawazo, thoughts, 
and its purpose as -kumbusha, to make (its readers) remember/think. 
As I noted before, in these documents the task of remembering/ 
reminding (here also designated, more explicitly than in Tshibumba's 
work, as knowing, -jua, and explaining, -deza) tends to overshadow 
reflections on forgetting. In fact I found only one occurrence each for 
-pote(z)a and -sahabu (with opposed meanings, one positive and the 
other negative) that make statements about "forgetting Africa'. In the 
first one, the Vocabulaire praises the white pioneers as people who took 
care of their African helpers ‘pasipo kupoteza mtu wao, without losing/ 
forgetting their man (servant)’. The second one appears in a fable of 
colonisation where the protagonists are a human Belgian husband 
and his animal African wife. It is a story of mistreatment and humilia- 
tion and the wife brings what went wrong to this powerful point: 
‘yule wangu bwana mutu amesahabu kwake kwa kunifahamu, this human 
husband of mine forgot who I am’. 

Another decade earlier, in the mid-1950s, a religious movement, 
the Jamaa, had emerged among many social thinkers in Lumbashi, in 
response to the teachings of a Belgian Franciscan missionary, Placide 
Tempels.’ It started among mineworkers in the Kolwezi and quickly 
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spread throughout Katanga and beyond. Jamaa doctrine, documented 
in instructions (oral and written) to candidates for initiation into the 
movement, had made —waza, to think, and mawazo, thoughts, the pivot 
of its discourse and ritual. As in the other examples we briefly 
examined, Katanga/Shaba Swahili was the linguistic medium it 
shared with other expressions of popular culture. It differed from 
later phenomena such as historiography and painting in that its 
doctrine, though formulated as a universal, was hermetic, reserved to 
the movement's members who considered themselves ‘guardians of 
mawazo’. 

It is impossible here even to sketch the essentials of Jamaa thought 
as it is developed in a coherent system. What counts for our purposes 
is the finding that the semantic field of thinking-remembering- 
forgetting was, in this discourse, intensified and elevated to a level 
that entitles us to translate mawaz as gnosis, knowledge as salvation. 
Specifically, salvation was to be attained by remembering, —kumbuka. 
Remembering what? Umuntu, best paraphrased as all and everything it 
takes to be human. This is what mankind has lost/forgotten, -potea, 
-saha(b)u; such forgetfulness is kushindwa kujua, failing to know: for 
instance, failing to know a fellow human being because of 
distinctions of gender, age, race or ethnic affiliation. The mission of 
the Jamaa was kukumbushana, to make each other remember. This 
expression had its negative counterpart in kujisahauna, a complex 
reflexive-reciprocal derivation from -sahau, literally ‘to make each 
other forget oneself’. Forgetting, far from being just something that 
happens, was conceived as a social act, of commission rather than 
omission; the 'victim' of the act is the one who commits it, the one 
who forgets.'° 


Reflections 


Is there a need to spell out in more detail, beyond what was quoted 
from texts documenting popular thought, how much we stand to lose 
when we forget that Africa remembers? Among all the other instances 
of forgetting Africa mentioned and discussed, this one may appear as 
the least obvious. Yet it may be the most important one. If making 
‘forgetting Africa’ a topic is a call for remembering Africa, the goal 
can be reached only if and when memory becomes one. 

Probably I should end my reflections here: this is what I can say as 
an anthropologist and ethnographer of contemporary Africa in the 
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short space of an essay. I have only touched on language, and the really 
interesting question remains: does forgetting speak a language? The 
best I can do by way of a hunch, a mere vignette, is to leave the reader 
with a sentence from Patrice Lumumba's famous speech that scandal- 
ised the assembled Belgian dignitaries during the ceremonies of 
Congolese independence: 


We were insulted, we had to suffer beatings, morning, noon and evening 
because we were niggers. Who is going to forget that a black person 
would be addressed tu, not, of course, because that is how one addresses 
a friend but rather because the respectful vous was reserved to Whites 
only? (cited in Willame 1990: 110) 


Notes 


1 That acknowledging the other's theoretical presence (in disciplines such 
as Oriental studies and anthropology) demanded the other's real 
absence (as our coeval) was Edward Said's thesis in his Orientalism 
(1979) and mine in Time and the Other (1983). 

2 See my account of this (Fabian 1998). 

3 See, for instance, Dembour 2000, an ethnography, not of memories but 
of ways of remembering, based on conversations with Belgian former 
territorial administrators. 

4 To readers who are interested in connections between memory and 
power in pre- and post-colonial times I recommend Werbner 1998, the 
writings of Bogumil Jewsiewicki (for example 1988), and Roberts and 
Roberts 1996. 

5 Cohen's sensibility to forgetting is in marked contrast to that of his 
colleague, the eminent historian of Africa and premier authority on oral 
tradition, Jan Vansina. The index to his Oral Tradition as History (1985, a 
thorough revision of his classic De la tradition orale, 1961) has entries on 
‘Memory, collective’, ‘Memory, process’, ‘Remembering’, ‘Remem- 
brance’, ‘Reminiscence’, but nothing on ‘forgetting’. 

6 A striking example of this, already cited, is the revision that occurred 
between Vansina’s two books on oral tradition (1961, 1985). 

7 The awkward double designation of the region and the local variety of 
Swahili reflects the changes of names that were imposed by Mobutu 
(Congo became Zaire). 

8 Incidentally, the French term oubli occurred only once in our conversa- 
tions — when he chose to read to me from a newspaper article: ‘On se 
souviendra d'un certain John Panda qui dans les années vingt publiait 
déjà dans les journaux de Kinshasa des écrits absolummement 
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révolutionnaires. Même celui là est tombé dans l'oubl 

9 Author of La philosophie bantoue (1959, orig. 1945), one of the most 
influential calls for 'remembering Africa' then and still debated today. 

10 Soas not to burden the text with notes I have refrained from referencing 
specific statements and examples. Here I offer a comprehensive guide 
that, though far from being complete, will be useful to readers who 
want more information. Of the principal documents on popular 
historiography, the Vocabulaire de Ville de Elisabethville was published in 
Fabian 1990a. As to Tshibumba's History of Zaire, the complete 
series of paintings and excerpts of his narrative and our conversations ` 
(in English) may be found in Fabian 1996. All the texts of the 
Vocabulaire, a text related to this work and a commentary, the complete 
Swahili transcript and English translation of Tshibumba's narrative 
and our conversations, and the Swahili transcript and translation of a 
theatre play (first published in Fabian 1990b) can now be found on a 
website devoted to ‘Language and Popular Culture in Africa’ 
(www.pscw.uva.nl/Ipca). In the future, this site will also contain a 
collection of texts documenting the teachings of the Jamaa movement. 
Meanwhile see Fabian 1971 on the Jamaa in general and Fabian 1969 
on its gnostic character. 
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But We Know It All! 
African Perspectives on 
Anthropological Knowledge 


Christine Obbo 


Wi I mention anthropology to educated Africans, I perennially 
receive an exasperated, and exasperating, reaction: ‘But we 
know it all!’ It is a refrain I have also heard from North Americans. But 
what exactly do we, or rather they, know? The majority of people 
usually associate anthropology with digging up bones. This is not 
surprising given the long history of Western involvement with 
Roman, Greek and Egyptian archaeology. In recent decades 
palaeontologists have dazzled people with their findings regarding 
the ancestry of modern peoples. African findings in Kenya and 
Ethiopia have held centre stage. But this exotic imagery, eagerly and 
skilfully evoked by National Geographic and the global media, makes it all 
the harder to convey an understanding of anthropology as a social 
science engaged with contemporary concerns and dilemmas. 

African scholars currently practising anthropology feel it is time to 
move their discipline to the heart of the much-vaunted African 
Renaissance. As ever, power is key to ownership of the knowledge 
production process. Contemporary problems of development, 
health and indigenous knowledge demand that we define the 
theoretical agendas and practical issues that are of concern to us. 
Too often hitherto, we have been involved as junior partners 
(though some more flattered and financially rewarded than others) 
in research enterprises engineered by Northern scholars. At the 
same time, in as far as Western education is part of our history and 
an inescapable global force, we must be actively engaged in the 
research, teaching and theoretical debates developed by such 
scholars. 
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During the 1980s, when teaching with a colleague in an American 
university, we used to begin our introductory course on Africa with a 
slide show. Our aim was to problematise the tourist brochure imagery 
of Africa, imagery which inhibits observers from appreciating African 
social lives. The slides were made from the National Geographic, tourist 
brochures and Disney-style theme park advertisements. They revealed 
that, whereas other continents were often represented by images of 
people involved in social and cultural activities, Africa was always 
predominantly represented by nature — lush savannah with beautiful 
animals, stunning deserts and waterfalls. 

What irritates Africans most is that when they are acknowledged as 
being part of the African landscape, they are represented either as 
nomads or pastoralists; they are depicted as either dancing or 
starving; and they are shown emerging from the ultimate badge of 
poverty — the hut. During the 1970s, as part of the outreach activities 
of the African Studies programme at the University of Wisconsin, 
aimed at increasing knowledge of Africa among Americans, African 
students used to be invited to talk to community groups and schools. 
In one such talk, to the surprise of everyone, a Nigerian student 
presented a slide show consisting exclusively of the skyscrapers in 
downtown Lagos. He insisted that he was showing the image of Africa 
that was never displayed. 

Recently, I also took pictures of multi-storey buildings in five 
African cities. In all the pictures — of banks, government offices, 
Houses of Parliament — it was difficult to avoid images of street 
children, beggars, hawkers of newspapers and snacks, and ordinary 
people going to work. Of course there were also pictures of the élite 
emerging from their luxury cars or luxury hotels, though frequently 
such hotels were walled off to seclude tourists from the poor or the 
sight of nearby slums. That Nigerian student had wished to provide a 
corrective to the Western gaze that selected its African imagery, 
ignoring skyscrapers, a familiar part of the Western urban imagina- 
tion. He could have shown beautiful indigenous architecture or 
naturalised non-indigenous architecture from many parts of Africa. In 
my view the Nigerian was seeking to articulate the voice of an African 
élite that was ashamed of the smells, flies and mud huts, images 
through which Africa is essentialised. His slides were seeking to show 
how Western banking, schooling and medical institutions — not to 
mention expatriate labour — made Africa part of the global 
community; and not the isolated, deprived and exotic other. 
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“Super modern man’ 


The 1960s were a momentous period. The majority of African 
countries achieved political independence and entered the develop- 
ment decade, dominated by Western economists and political 
scientists. Modernisation was the catchphrase in academic theories 
and public discourse. With the help of Western aid, expertise and 
advice, the transformation of Africa would be achieved by modern- 
ising traditional political, economic and social practices. In East 
Africa, in the late 1960s, a popular song introduced by the Moral Re- 
armament Movement’ went as follows: 


We say Yes! to the land of Africa 

We need every man in Africa 

We want to send from the land of Africa 
SUPER MODERN MAN! 


Those promoting the rapid modernisation of Africa felt that this 
would be achieved through the creation of a ‘middle class’ imbued 
with ‘Western’ values. In the early 1960s European and American 
foundations sponsored international travel for the educated few to 
expose them to the social and political milieus of the ‘modernised’ 
world. The élite became the representatives of Africanity, the face of 
Africa to the outside world. Meantime the majority of the people 
became ‘the masses’ to be harnessed for votes and to continue to 
provide the backbone of predominantly agriculture-based economies. 
Over- emphasis on the ‘modern’ African man had a profound effect 
upon many aspects of thinking. African cultures were reduced to the 
occasional wearing of batik shirts and the promotion of dance groups. 

Yet this had contradictory effects, particularly for gender relations. 
As the men became more comfortable in woollen suits and ties, 
censorious attitudes and, in some countries, laws deemed contem- 
porary Western dress unsuitable for African women, who were the 
guardians of culture. On the whole, the modern men could nod to 
token aspects of this culture, and women in general were responsible 
for observing the rest. The cultural traditions that were being forced 
on women as their preserve were rural, and educated men were 
ashamed of them. Women in towns were portrayed in novels and 
popular discourse as prostitutes. 

The ambivalent attitude of Anglophone African men towards 
Western culture was visible in the underestimation of the positive 
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contributions of women to African modernity. Francophone African 
men of the Negritude movement used poetry to innovate an aesthetic 
centred on women as the embodiment of the African continent. The 
most valuable women were seen as those operating in the traditional 
mode and regarded as somehow closer to nature. These sentiments 
were in contradiction to the reality of the economic, legal and 
educational changes that were affecting women as well as men. In 
fact, élite men wanted modern women but they wanted them to 
accept the same old standards of male domination. It is not surprising 
that soon after independence it was common for élite men to 
abandon their ‘traditional wives’ to the villages, and to marry 
educated urban younger wives. This was true even of the intellectuals 
who exhorted the celebration of African culture. A case in point is 
Okot p'Bitek, whose unforgettable heroine Lawino excoriatingly 
exposed the shallow modernity of Acoli men (1968). 

Anthropology, seen as the only discipline giving voice to 'non- 
modern' people residing predominantly in rural areas, came under 
fire. Educated men were embarrassed by pictures taken before people 
adopted Western dress, or capturing rituals that involved the stripping 
off of clothing.* What, it was asked, was the point of concentrating on 
the peasants when the élite could provide answers to any queries? 
Because they studied the activities and thoughts of the majority in a 
social or cultural group anthropologists were seen as being part of a 
conspiracy to discredit the modern Africans who were described in 
colonial policy reports as ‘detribalised’. The detribalised Africans had 
been seen in colonial times as the thin end of the urbanisation wedge, 
the trend that would ultimately destroy the traditional ways of life. 
Some anthropologists, however, consistently condemned the label 
‘detribalisation’, which was usually used evaluatively to suggest a 
‘pathology’ of ‘disintegration’ and ‘demoralisation’ (Fortes 1938: 
61); they suggested that this was a ‘mistaken and exaggerated mis- 
apprehension of the nature of social relations’ (Watson [1959] 1970: 
46). In fact, they argued, being exposed to elements of Western 
culture in urban life was not an obstacle to settling back into tradi- 
tional rural living (Schapera 1947:171; Watson 1970: 47). Gluck- 
man’s assertion is appropriate here: ‘An African townsman is a 
townsman, an African miner is a miner’ — but this does not mean that 
they do not have other identities (1961: 68-9). 

In contrast to the many colonial whites who did not want natives 
to be alienated from their traditions and who probably despised those 
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who were, advocates of the modern African after independence saw 
detribalised men as the hope for the future. The ‘detribalised’ African 
was in fact the success story of the colonial educational system. The 
education project was to produce an élite driven by new cultural 
rules. The ideal sites for such a project were boarding schools, where 
students were removed from the rural and traditional environment 
and harnessed with the trappings of European schooling. Colonial 
education took place in Christian missionary schools. All instructions 
were in English and the speaking of vernacular at school was a 
punishable offence. In some schools students did not go home for 
holidays but stayed at school to catch up on their studies and perfect 
their English. The end result was Africans who were unable to face 
sitting on mats, entering smoke-filled kitchens or hoeing for hours in 
the sun. Manual work was despised, even by those who had not been 
to boarding schools and who may have had only a few years of 
schooling. This pattern continues today. 

But what has this to do with anthropology? Plenty. The educated 
saw themselves as the proper representatives of Africa to the outside 
world and their voices as the authentic conduits of social and cultural 
truth. An anthropologist who has worked in Zaire once told me of a 
prominent African intellectual who had become very upset when the 
anthropologist visited his village and stayed with his relatives. The 
African intellectual had received a good Jesuit missionary education 
and he saw his vocation as writing about African ideas. For him, 
fieldwork to collect empirical evidence was a waste of time. Villagers, 
in his mind, had no theories, let alone the luxury of philosophical 
thinking. 

My own relatives have never understood why I go to live in my 
fieldwork site when I say I am doing ethnographic fieldwork. In 1989 
a colleague at the Makerere Institute for Social Research admonished 
me: ‘Why do you waste so much time in Rakai? Surely, you already 
know what those people are saying and could write it in your sleep. I 
protested and pointed to the poor-quality reports people at the 
Institute were writing, with information often gleaned from coffee- 
break conversations. His answer was: ‘Well, they are being paid by the 
research tourists, who have no time or language skills to do fieldwork. 
You and I know this stuff. Go to the village for a day but why stay 
there for weeks on end?" 

In the 1980s AIDS created an urgency among foreign researchers 
to get information out as quickly as possible. On arriving in Uganda, 
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foreigners went for short periods on scouting tours with hired local 
research assistants who were to return later, collect data and write 
reports. The reports of the research assistants were poor and the 
principal researchers were in a hurry because they were teaching or 
conducting projects in different countries. As a result the hypotheses 
that were supposed to be tested by the research exercise turned into 
confirmed theses. This was a case of library research and travel as 
bonus. Yet even under these circumstances some researchers deluded 
themselves that surveys could yield quantitatively meaningful results. 
A research assistant told me in 1990 that the principal investigators in 
his project did not want to hear 'gossip' until they had finished the 
research. The assistant accordingly kept quiet and the banal findings 
(minus the rich nuances) were transformed into models and hard 
data. Such exercises in futility defeated the expectations of those who 
waited impatiently for information relevant to the promotion of 
development or curbing the AIDS epidemic. 


“We are in trouble if we stop smelling the poor’ 


Anthropological input was desperately needed in the early days of the 
AIDS epidemic but there were no anthropologists on the spot. 
Departments of anthropology have failed to produce anthropologists 
in large enough numbers to make their work relevant. Even in South 
Africa, which has four active departments of anthropology, the 
number of African anthropologists is low. It was, however, encourag- 
ing to see so many students at the 2002 annual conference of South 
African anthropologists at Rhodes University. Departments of anthro- 
pology were casualties of the African economic and political crises of 
the 1970s and 1980s. The few trained anthropologists sought work 
outside universities. Those with overseas anthropology degrees could 
only work, on returning to Africa, in departments of sociology or 
general social science faculties. At Makerere, anthropology slowly 
died as we fled into exile during the years of Amin. When political 
stability returned, heads of social work and psychology refused to 
invite anthropologists back because they claimed to be teaching the 
courses that would normally be listed under anthropology. In one 
department where I served on several occasions as external examiner, 
I always recommended that they hire an anthropologist. Each time 
one or two faculty members would say that they were anthro- 
pologists, and had obtained their degrees overseas. My point was that 
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there was no evidence that the students had been exposed to 
anthropological concepts, a lack that was reflected in the teaching 
syllabuses. 

Once when I conducted a one-day seminar for the Ugandan 
students I was examining, there was great enthusiasm to understand 
the anthropological approach to doing research and making sense of 
the world out there. We discussed the anthropological project of 
participant observation. The tools needed for the project were looking 
and listening for extended lengths of time, asking for clarification and 
posing questions relevant to the topic of research. Being there and 
doing things with the people also required knowledge of the 
languages of the people studied. Yet there was consternation at the 
suggestion that even if one was a native speaker of the language, it 
was important to ask people what they meant rather than assume that 
knowledge. 

Anthropologists access the world of others through the humble 
apprenticeship of becoming participant observers. In this way we 
collect data, examine how people act, what they believe and try to 
figure out the connections between their acts and beliefs. People are 
all the time interpreting the world and acting on those interpre- 
tations. The anthropologists need to access people's interpretation 
through participating in their world. It is only through participation 
that one can begin to understand people's subjective experiences and 
make any sense of the meanings they ascribe and the purposes they 
embrace in their lives. The issue here was that any anthropological 
study had to contend not only with the interpretations of the 
researcher but also with the interpretations of the people. 

When a student in the seminar pointed out that the most 
important thing he was learning was that facts were not just sitting 
there waiting for them to collect them and write them up, I knew we 
were making progress. This was the point to discuss allowing 
different truths to emerge. We noted the government's neglect and 
even abuse of the rights of individuals when politicians regard the 
views of other ethnic groups or those not in power as divisive. They 
define the problems and assume that they are providing the right 
solutions. This led to the discussion of how privileged people, 
including students, constantly ignore and refuse to hear what 
ordinary people are saying. They seemed to be reluctant to engage in 
the time-consuming exercise of allowing other voices to emerge. 
Essentialising and generalising were so instinctively attractive that 
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deconstructing it took some time. It was pointed out that when one 
talks in universal terms ("We do such and such’; ‘We believe’) it is 
usually with pride and sounds positive. The next question was what 
happens when different people in the same group or situation insist 
that their way is the authentic way, or when others just keep quiet. 
This revealed the issues of contested truths and muted voices. It is not 
only non-anthropologists who are attracted to universal models of 
society. Ardener (1972) pointed out that for a while anthropologists 
were attracted to the generalised models presented by the men in the 
societies they studied, and that they found the women’s answers 
based on their particularistic experiences cumbersome for con- 
structing analytical models. Thus women’s voices became muted by 
their own men and the anthropologists. The students stressed the 
need to make extra effort to hear women because when meetings take 
place they sit at the back; in most societies, they are socialised to speak 
softly, especially in the presence of men; and often, even if they have 
something to say, they are pressed for time to complete chores before 
it gets dark. This remained true despite the efforts of the Ugandan 
government to push for women's political involvement. Vocal women 
in Parliament are provoked by male colleagues, and asked who is 
minding their children and husbands. During election campaigns, 
men are seen as rightful political aspirants but women are asked 
whether they are married, whether they are married to foreigners, 
and whether they are foreigners. Most women thus avoid politics 
because it is rough terrain. 


Past and present memories 


The students were asked to say something about the anthropological 
monographs they had read. Some carried well-thumbed copies of 
John Beattie's Bunyoro, John Middleton's The Lugbara, and Aidan 
Southall's The Alur. Apparently these students had gone to a lot of 
trouble to get these books and I noticed that they treated them like 
Bibles of truth about their societies. The changes that had taken place 
since the late 1940s when those studies were done they regarded as 
irrelevant and a distraction from the timeless truths these mono- 
graphs represented. Reluctantly, the students agreed that societies 
were constantly changing as people responded to the social, political 
and economic situations they found themselves within. For example, 
I suggested for a start that religious ideas about rainmaking, social 
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rules about sex and marriage and reciprocal labour needed to be 
restudied and assessed. They were not easily convinced because, as 
Jones notes about colonial anthropology in Nigeria, ‘any monograph 
written by an anthropologist on a particular tribe and accessible to its 
literate members becomes the tribal Bible, the charter of its 
traditional history and culture’ (1974: 287). 

It is partly because we have not reproduced ourselves by training 
new generations of anthropologists that monographs take on lives of 
their own, although we cannot deny the power of the ‘shallow 
modernity’ noted by p'Bitek. I am not denying that some 
monographs are classics (I for one am not willing to dismiss a century 
of anthropology), but they are only part of specific cultural histories, 
and never the last word. In 1993, George Bond talked about the 
strange experience he had when he returned to Zambia and found 
that his study was being cited in a court case by the Yombe, a 
ciTumbuka-speaking people of Isaka Province. Parties in the dispute 
used sections of his book (Bond 1976) to assert the legitimacy of 
their claims. Elsewhere, too, anthropological writings take on a life of 
their own as arbiters of cultural truths. Among most of the overseas 
Baganda, especially those in North America, Apolo Kagwa's Mpisa Za 
Baganda is the cultural reference book of choice when, for example, in 
doubt about the details of proper marriage practices. Mpisa was first 
published in 1905, reissued in 1934 and reprinted in 1952. Kagwa 
was John Roscoe's research assistant or, in current parlance, colleague. 
If Roscoe's The Baganda (1911) had been translated into Luganda it 
would also have become a cultural reference book. I remember, in my 
village during the late 1950s, people coming to consult my father's 
Luganda library on what Kagwa had to offer on twin rituals, and how 
to settle disputes, including rape fines. In 1992 I interviewed two 
diviners who had independently hired readers and memorised 
sections from Kagwa's Empisa and Bassekabaka be Buganda. One of the 
diviners liked to recite quotations that were fundamental to his 
practice of creating princely fetishes used in healing. I only realised 
that he could not read when he tried to read a book held upside 
down. 

Kagwa recorded oral history as he heard it from those close to him. 
He was then the Prime Minister of Buganda. Perhaps his study was an 
élite view of Kiganda culture, even then.) Perhaps society was not 
greatly differentiated, and cultural practices were uniform for the élite 
and the peasants. When the AIDS epidemic forced people to find 
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culturally appropriate words for education and prevention, they did 
not find Kagwa’s Christian and sanitised language helpful. For 
example, kulabagana (to see each other) is ambiguous, and has a double 
meaning when asking people about having sex. After a century of 
exposure to Christianity, many words were consigned to the dustbin 
of rude cultural practices. 

It has taken Uganda two decades of aggressive prevention 
campaigns, lots of money and the efforts of many to reach a point 
where there is a decline in the numbers of infected urban youths and 
pregnant women. UNAIDS is citing it as an example of the ‘good 
practices’ that should be followed by other countries. The delay in 
achieving positive change has been due primarily to ignorance and 
inability to address the social and economic causes fuelling the AIDS 
epidemic. The widespread shame and denial the educated display 
about the lives of the rural and urban poor does not promote 
awareness. From the beginning politicians who did not want to 
promote condoms would say that they were not opposed to condoms 
but that the uneducated people would not know how to use them. An 
urban myth, which I failed to verify with any villager, was that they 
would wash and reuse the condom. In my conversations people went 
to pains to point out their aversion to body fluids and doubted that 
anyone would reuse a condom. Often in fora discussing the factors 
that made people vulnerable to HIV transmission, the causes would 
be placed not only in distant geographical areas but in the distant 
historical past. Polygyny, the practice of having several wives, was 
identified as a risky practice perpetuated by village and Muslim men. 
The informal polygyny of élite men with several girlfriends or 
mistresses was not perceived as dangerous. There was much talk 
about rural practices associated with promiscuous behaviour that 
leads to HIV infection. At Makerere and at the AIDS Control 
Programme offices at Entebbe people cited the dangerous practice of 
Kisiki, the all-night gatherings (in the past around a log fire in the 
middle of the compound) for a bachelor party or a wake for a funeral. 
At the local level the political leadership issues half-hearted bans on 
Kisiki parties, late weddings and disco dances. Predictably, people 
continued to hold their parties, arguing that promiscuous people have 
many other opportunities to do what they want to do but most people 
just enjoy themselves and then go home. Remarks on the banning of 
discos and dances were most telling for what they revealed about 
colonial memories. People kept saying: ‘The missionaries prevented 
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us from dancing’ One man noted ‘I find it incredible that our own 
people are also stopping us from dancing even the modern disco’ 
Dancing also means having sex. In one sense the missionaries had 
found some of the Kiganda dances seductive and had discouraged 
their performances.* In another sense, the missionaries’ push for 
monogamy was an attempt to control the promiscuity of natives by 
limiting the number of men’s sexual partners. In the late 1980s and 
early 1990s there was resistance to the preventive thinking coming 
from the élite in the capital and it took time for many young people to 
accept the life-saving preventive measures of safer sex. In 1986 in 
neighbouring Zaire, élite urban young men constructed a metaphor 
from the acronym SIDA as ‘an Imaginary Syndrome invented to 
Discourage Lovers’ (Schoepf 1995: 36). Apparently, there is no telling 
the lengths to which white people will go in order to control blacks. 


Anthropology and the study of the ‘other’ 


While other Western disciplines initially proceeded confidently on 
the assumption that all non-European politics and history could be 
framed in relation to the activities of European colonials, anthro- 
pology established itself as a metropolitan discipline specialising in 
the ‘other’: non-Western peoples. This is no longer so: since then, 
anthropologists have tried to make sense of their own cultures and 
societies as well. The endogenous critiques* within the discipline have 
led to a diversity of approaches. The criticisms often reached us 
belatedly in Africa. For example the criticism of anthropology as the 
handmaiden of colonialism in the late 1960s was picked up by 
politically motivated élites and used to rationalise their denial of their 
humble rural roots. Personally I think that anthropologists in general 
are brave and that some early ones behaved in radical ways that 
sometimes did not endear them to the colonial administrators. It is 
ironic that the colonial administrators were suspicious of 
anthropologists because they lived too close to the ‘native’, while the 
modern African élite resented them for keeping alive the beliefs and 
practices of the masses. With regard to the masses, the information in 
most of the early studies seems to have come from the male élite of 
the time in those societies. It is also important to remember that 
anthropologists were involved in studying people in the changed 
situation of labour migration to mines and cities. The colonial official 
view tended to confine itself to Africans as urban villagers. In the mid- 
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1950s the Institute of Social Research at Makerere focused on the 
African residential areas of Mulago, Kisenyi and Mengo because, in 
the words of the Urban Affairs Administrator, “We want to know what 
goes on behind the bananas.’ 

Despite the trappings of globalisation in many aspects of urban life 
in Africa, local cultures still matter; they are the lived experiences of 
the majority of people. We need to reintroduce anthropology to the 
universities but before we can do so, there will have to be a drastic 
change of attitudes. In the first instance we have to bring anthro- 
pology to centre stage, demonstrating its vital contribution to 
understanding the way things ‘really’ work. The failure of the 
development decade can be blamed in part on relegating anthro- 
pology to the outhouse. Development aid made us deaf to what the 
masses, who were to bring about development, were saying. We did 
not have time to listen to them because we were no longer capable of 
sitting on mats or bare floor or stooping to enter smoke-filled 
kitchens. Ironically, the forces that had hitherto promoted ‘the 
modern African Man’ were by the late 1980s urging that instead of 
wasting money on higher education, it might be wise to educate 
Africans just to be good farmers.’ In 1989, President Museveni, 
opening the brand-new Department of Technology and Commerce, 
urged students not to take useless subjects like history, and generally 
gestured negatively in the direction of the arts and social sciences. Yet 
such utilitarian rhetoric is risky — a diverse training in different 
disciplines will produce people with a broad education to help solve 
Africa's problems. 

Anthropology must contribute to the understanding of and 
solutions to development and human rights issues in Africa. 
Ethnographies can bear witness in contexts where the poor human 
rights record inhibits political and cultural criticism. It is instructive 
to look at the African Charter of Human and People's Rights, also 
known as the Banjul Charter, adopted in 1986 and by 1991 ratified by 
41 of the 51 member states of the Organisation for African Unity. The 
charter emphasises ‘second generation’ economic rights as opposed 
to ‘first generation’ civil and political rights. Globally, the document is 
unique in its emphasis on ‘third generation’ collective rights; hence 
the inclusion of ‘peoples’ and ‘human’ in the title. However, by the 
1990s the widespread abuses of human rights through dictatorial 
regimes, genocide and communal violence eroded the belief hitherto 
popular among academic and political élites that economic security 
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must precede the establishment of civil and political rights. 
Widespread poverty means that the fundamental economic rights of 
food, shelter, health care and basic education are denied to many. It is 
now widely acknowledged that political and civil rights are necessary 
for the protection of economic rights. Women, people living with 
HIV/AIDS and activists are leading the human rights movement in 
Africa and have argued that the Banjul Charter's stress on group rights 
encourages governments to ignore human rights issues. 

No topic lies outside the potential remit of the discipline. It is not 
possible to understand African development without knowledge of 
the culture of foreign aid and how it props up corrupt dictators and 
encourages kleptocracy. In nearly all African countries since indepen- 
dence different waves of élites have acquired great wealth for 
themselves while denying economic opportunities to those not in 
power. It is undeniable that colonial policies underdeveloped African 
entrepreneurial and industrial capacities (Rodney 1972), but this 
argument sounds false today when even the peasants know that 
politicians are corrupt, that they are underpaid for cash and food 
crops, and that all investments go to the state-owned prestige projects 
run and milked by politicians. The African economic crises have been 
partly due to the highly competitive world markets that our export- 
oriented agriculture encountered. The challenge to the much-talked- 
about African Renaissance is to eat ‘humble pie’, and to base policies 
on well-grounded, in-depth research that will promote the 
ownership of African development by all sectors of the population. 
This is, in fact, an admission that industrialisation projects failed 
because we lacked expertise, infrastructure and technology. 

Anthropology is still the best way to get at the opportunities and 
constraints that influence people's actions and thus give shape to the 
design for living which we call culture. Some problems are indeed 
intractable and anthropology may not always provide answers, but 
much can be learned in the process of asking questions about them. 
This is because culture is the result of human actions and thoughts. It 
acts as a catalyst for further action as people debate, contest and 
reinterpret previous actions. Anthropology is time-consuming, 
frustrating and an imperfect art. Yet if we stick with the project we 
meet philosophers who elucidate for us ideas about religion, how 
time and space are embodied in memories of places and things, 
about the social construction of individuals,’ surviving wars’? and 
other misfortunes,'' and even about evil.!? 
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The anthropological project of intensive and extensive participa- 
tory research is still the best way to study individuals in groups and 
organisations, and to teach the students the necessity of humility 
before ‘facts’. First we must arm African anthropology students with 
these skills; without them the present malaise will continue. Develop- 
ment agencies and non-governmental organisations since the 1970s 
have employed African university graduates to do policy-oriented, 
short-term research projects. Often carried out in multiple sites, these 
exercises have often been described as collaborative and applied. 
However, the collaboration has been mostly in name, as the employees 
have not been empowered or given analytical or grounded research 
skills. Many social science graduates can claim to be able to do 
anthropological research because ‘what people do is so self-evident 
that it does not take much to understand it’. However, this mere 
declaration of ‘understanding’ inhibits us from translating everyday, 
as well as extraordinary, information into knowledge. The African 
Renaissance will be bogus without a grounded anthropological base. 


Notes 


1 This secular morality preaching movement began in Switzerland but 
was exported and popularised in Africa by Americans. 

2 The revival of breast-exposing rituals among the Zulu and Swazi is 
interesting. In recent decades women in Kenya have used stripping as an 
effective public protest. The practice has been reported all over Africa at 
different times. 

3 See note 4. 

4 Melodious singing of hymns replaced dancing for the Christians. An 
eighty-year-old woman told me in 1974 that her mother had been a 
singer/dancer at the king's palace at the turn of the century. There is no 
mention of such professional women or of the mother, despite the fact 
that Kagwa fostered her young girl at his home with the intention of 
marrying her to his son, who was abroad. As it turned out he violated 
her at age twelve and added her to his collection of women. They had 
three children who are still alive. 

5 See, for example, Fabian 1991. 

6 Sometimes anthropologists are so focused on their research speciality 
that they deny the experiences of other local realities. Once I attended a 
conference in which the Zambians present time and again reported that. 
in their research and personal experiences people valued and depended 
on rural links. Each time, these rural-urban linkages were denied and 
ridiculed by an expert on Zambia. I think that it is one thing to say that 
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a high percentage of Zambians live in towns but to take at face value the 
words of informants alienated from the rural areas seems strange. Even 
in Zambia the rural serve as the ultimate safety net for many urban 
problems. 

7 See World Bank 1995. 

8 See, for example, Griaule 1965 (1970); Caplan 1997; Stoller 1997; 
Parkin 1991. 

9 See, for example, La Fontaine 1985; Lienhardt 1985; Heald 1999. 

10 Hutchinson 1996. 

11 Whyte 1997. 

12. Parkin 1985; Willis 1985. 
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8 
African Pastoralism through 


Anthropological Eyes 
Whose Crisis? 


Mustafa Babiker 


TS driving force behind much of the anthropological research on 
African pastoralism is a set of powerful, widely circulated and, at 
times, emotional images about its future. Many anthropologists, com- 
passionate to pastoral peoples, have repeatedly and persistently 
mourned the approaching end of pastoralism. In this context, any 
trend towards integrating herding with farming is viewed as leading 
to a loss of the resources necessary for the survival of pastoralism. 
However, such despondent predictions and the associated apprehen- 
sions about the future of pastoralism are, of course, not without 
precedent. In the Sudan, for example, the 1944 Soil Conservation 
Committee had recommended that ‘where herders are in direct com- 
petition for land with cultivators, it should be the policy that the 
rights of the cultivator be considered paramount because his crops 
yield a bigger return per unit area’ (cited in El Tayeb 1985: 35). This 
view in turn echoes that of Sir Charles Eliot, then High Commissioner 
to the East African Protectorate, who, more than 50 years earlier, 
strongly announced the demise of pastoral people in Eastern Africa, 
predicting that their way of life would not be sustained in the face of 
the advance of Western ideas and technologies; the future, Eliot firmly 
believed, lay with the cultivator, not with the herder (cited in 
Anderson 1993: 121). 

Moreover, worries about the future of pastoralism were further 
consolidated by the observed tendency in post-colonial development 
policies that invariably displayed a strong bias in favour of arable 
cropping in terms of jurisdictional, technical and economic assis- 
tance. Official engrossment in the question of how to restrict pastoral 


* am 


Google REL on ele 


mobility and the associated settlement plans added a further dimen- 
sion to concern over the future of pastoralism. The implications of 
such developments for the ‘traditional’ systems of pastoral production 
and resource management were posited as critical: it was a ‘crisis in 
survival’, The recurrence of droughts and famines in recent decades 
has lent great support to the prediction that pastoralism is on the verge 
of extinction (Baker 1977; Carr 1977; Morton 1988, 1993). 

This chapter attempts to contribute to the ongoing effort to 
challenge what are perhaps the two major hurdles in the progress of 
our understanding of the dynamics of human adaptation in the 
African drylands. These are the persistence of ‘crisis scenarios’ and the 
insistence on a ‘herder/farmer’ dichotomy when the future of 
pastoralism is considered in the context of a resource competition and 
conflict problematic. The first section of the chapter questions the 
methodological foundations of the ‘crisis scenarios’. The second 
section examines the processual character of the relationship between 
farming and herding and demonstrates how it is far too complex to be 
captured in a simple ‘herder/farmer’ dichotomy. However, I think my 
point will be much clearer if the reader is told how I came to be 
involved, and what research I have been doing, in the field of pastoral 
studies. It is within this autobiographical context that the issues I am 
raising and the arguments I am advancing can be appreciated. 

The story goes back to 1982, when I was employed as a research 
assistant by a group of researchers (an anthropologist, a human geog- 
rapher and an economist) from the University of Khartoum, commis- 
sioned by the Regional Minister of Finance (an agricultural 
economist) of Kordofan region to prepare a study for the establish- 
ment of a credit institution for small farmers. My assignment was 
confined to the collection, on the basis of a checklist prepared by the 
researchers, of information in the western district of Kordofan region, 
popularly known as Dar Hamar (that is, the home of the Hamar tribe). 
The checklist used for the collection of the required information 
displayed a clear bias towards one aspect of the Hamar livelihood 
strategies: farming. I completed my task by visiting a number of 
villages, interviewing household heads about their farming activities 
on the basis of that checklist. Since the senior researchers, after a one- 
day visit to the district, returned home with all the vehicles that had 
brought us, data collection was confined to those villages that are 
close to the highly unreliable means of public transport. Although the 
experience was personally enriching, I was totally deceived by my 
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assignment, believing I was working among communities who drew 
their livelihoods exclusively from farming. Pastoralism was excluded 
from the picture. That was the time when the district was suffering 
the burden of below-average rainfall and successive seasons of near- 
total crop failure. 

However, that experience encouraged me two years later (in 1984) 
to select Dar Hamar as a site for my proposed PhD research topic, 
initially framed as an investigation of the problems and prospects of 
agricultural cooperatives. I began fieldwork in the middle of a period 
when Dar Hamar was on the verge of a disaster with famine looming 
on the horizon. Since most households had already lost their flocks of 
sheep and goats through mortality and distress sales, livestock was not 
a topic in daily discourse. Rather, they were totally preoccupied with 
the issue of how to secure their staple food grain. However, the total 
suspension of all farming activities during that season enticed me to 
shift my research focus from agricultural cooperatives to the issue of 
desertification and its historical link with the introduction of cash 
crops (mainly peanuts) for export. 

After completing my PhD dissertation early in 1988, I immediately 
had the chance to go back into the field as a consultant with a bilateral 
donor in the context of the burgeoning effort for rehabilitation and 
development that gained momentum in the wake of the drought. 
During that visit I met with representatives and consultants of a multi- 
lateral donor who were already conducting an appraisal exercise for a 
project on cooperative credit. Interestingly, that project was empha- 
sising the revival of the production of export crops (mainly peanuts), 
which had been totally abandoned by local people in their post- 
drought strategy of directing their meagre resources to the production 
of their staple grains (mainly millet and sorghum). Up to that point it 
had never occurred to me to question my earlier characterisation of 
Dar Hamar households as predominantly agriculturalists. However, 
over the next 10 years I became a frequent visitor to Dar Hamar, 
participating in various commissioned studies and short-term consul- 
tancies. One of these visits was especially memorable as it was the first 
time I was able to travel all over the district and during the peak of the 
rainy season. For the first time in my association with Dar Hamar, 
thanks to an assignment by the West Kordofan state Minister of 
Agriculture, I enjoyed the use of a very reliable four-wheel-drive 
vehicle, without which travel in the district during the rainy season is 
totally impossible. During this visit I observed phenomena in the 
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natural world and events in the social world that encouraged me to 
question all my earlier perceptions about the Hamar and their 
homeland. For example, the thick and lusty tree cover and the rich 
pasture associated with the successive years of above-average precipi- 
tation were reason enough to question the received wisdom 
concerning the irreversibility of desertification and environmental 
degradation. More significant to my argument, I was listening to con- 
versations between local people of all walks of life who were dis- 
cussing issues related to animal husbandry rather than crop produc- 
tion. Not only that, but also the cooperative credit project referred to 
earlier, which had emphasised export crop production, now changed 
its philosophy and began massive livestock restocking operations. 
These observations and encounters stayed in the back of my mind for 
a while, waiting for the opportunity to be articulated into a coherent 
argument. 

That opportunity came in 1997 when I was invited to join a 
research project on resource competition and conflict between 
herders and farmers. In the summer of 1998, I had to visit the 
Institute of Social Studies in The Hague to write and present a paper to 
a workshop organised in conjunction with that project. I spent almost 
six weeks reading and reviewing the literature written on pastoralism 
all over the world. Two dominant themes in the literature were partic- 
ularly difficult for me to subscribe to in the context of my case study: 
the persistence of crisis scenarios and the insistence on a herder/ 
farmer dichotomy when the future of pastoralism is considered in the 
context of resource competition and a conflict problematic. My deter- 
mination not to join the bandwagon and mourn pastoralism's 
impending extinction delayed the completion of my paper. The fear of 
being thought odd during the workshop and my failure to find any 
inspiring ideas in the literature to articulate my argument intensified 
the agony of writer's block. During the weekend before the beginning 
of the workshop I almost lost hope of completing my paper. Luckily, 
that sense of despair did not last very long. The breakthrough came via 
an encounter in a bank in The Hague, rather than in the library. 
Having failed to complete my paper, I had decided to go to the bank to 
withdraw some money for shopping. I filled in the necessary form and 
gave it to the lady behind the glass window together with my pass- 
port. After having a look at my confusing bilingual passport, since all 
the entries are written in both English and Arabic, the lady, still 
looking into the passport, said: ‘I can't read this!” I replied: ‘Strange 
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language, isn’t it!’ The lady responded: ‘No! Just different!” That was 
the magic phrase: ‘Just different. I rushed back to my accommodation 
and in a few hours completed the draft of a paper entitled ‘Resource 
Competition and Conflict: Herder/Farmer or Pastoralism-Agricul- 
ture’, in which I questioned the empirical validity, the analytical 
utility, and the policy relevance of the herder/farmer distinction 
(Mustafa 2001). Encouraged, I went on to prepare a paper for the 
project's second workshop. In ‘Dar Hamar Pastoralism: from “Crisis in 
Survival" to "Survival in Crisis"’ I tried to chart the history of Dar 
Hamar pastoralism over the past two centuries, explaining why Dar 
Hamar at some times appeared more pastoral and at other times more 
agricultural and, in the process, to question the dominant, but 
emotional, characterisation of pastoralism in the literature as a form 
of production on the verge of extinction (Mustafa, forthcoming). In 
the remainder of this chapter I shall show how this characterisation 
relates to a more fundamental methodological problem associated 
with the very way in which anthropological research among pastoral 
societies has been practised in Africa. 


The crisis scenarios 


In recent decades increasingly optimistic scenarios about the future of 
pastoralism have begun to emerge. This is especially true in the case of 
research inspired by the revival of ‘actor-oriented’ perspectives and 
the academic reinvention of the so-called ‘indigenous knowledge’ 
systems, as opposed to different brands of structuralism, which 
dominated research in the 1970s. Although it is admitted that the 
‘pastoralists have historically experienced many cycles of herd growth 
and collapse, good weather and bad weather, and high and low prices 
for their products’ (Barfield 1993: 216), the ‘pastoralists have proved 
remarkably resilient in the face of both natural and man-made 
disasters and there is no reason to believe that the end of pastoralism is 
near’ (Hogg 1992:135). Despite this optimism, gloomy scenarios are 
persistently adhered to by many students of pastoral societies: ‘Many 
an anthropologist is deeply concerned about the fate of the people 
among who her or his work was done but still say that those people 
can take care of themselves. This view is nonsense: in every case that I 
know of, pastoralism is losing ground’ (Aronson 1984: 74). 

Many of the crisis scenarios are rooted in a narrative that tells how 
things were in earlier times when the pastoralists lived in harmony 
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with their environments; how the state (both colonial and post- 
colonial), aid agencies and the herders themselves have undermined 
that harmony. Talk of ‘harmony’ is misleading, for large parts of the 
pastoral habitats in Africa are characterised by extremely harsh and 
unstable natural and social environments. The incidence of rainfall is 
particularly irregular in amount and is characterised by high degrees 
of both spatial and temporal variability. More often than not, the 
recurrence of droughts, epidemics and civil strife are associated with 
total crop failures, livestock losses and general human suffering. It is 
thus easy to discredit the portrayal of the African rural communities at 
any point in their history as completely self-sufficient and living in 
absolute harmony with their natural environment. African pastoral 
and agricultural forms of production are essentially systems charac- 
terised by incestuous instability (cf. Gartrell 1985). Their apparent 
persistence and survival in the face of climatic hazards and socio- 
political adversities is not so much dependent on the establishment of 
equilibrium, as on the dynamic responses facilitated by the flexibility 
of their resource base. These include: dynamically shifting emphasis 
between various forms of production; variable mobility to expand, 
both quantitatively and qualitatively, the scale of resource utilisation; 
and protean ethnic identities. Such dynamism is predicated on the 
exploitation of a broad resource base and the maintenance of exten- 
sive trade and trans-ethnic relationships (Niemeijer 1996: 100f). 
Thus, in the rush and haste to make despondent predictions, many a 
student of pastoral communities has failed to notice certain processes, 
such as the temporary disappearance of social forms. In this way, the 
observed phenomena are totally depleted of their temporality and 
richness. This involves carefully orchestrated conditions to generate 
data that yield internally consistent prophesies but lack empirical 
reference. 

The perseverance of the crisis scenarios may be attributed to the 
fact that they suited the interest of donor agencies and national 
governments to ‘eternalise’ various forms of planned development 
interventions: "The dependence of weak African government depart- 
ments on official development assistance; and the political and moral 
pressures on donors to be seen to respond to their domestic con- 
stituencies and to act quickly ... create a policy-making environment 
within which ... "crisis narratives" ... can flourish’ (Leach and 
Mearns 1996: 23). Moreover, the herders themselves, in their attempts 
to secure development benefits and relief assistance, were seen by 
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many commentators as contributing to the crisis discourse by exag- 
gerating their actual or assumed predicament. 

However, the reasons why the crisis scenarios have proved so 
resistant to change have to do with much more than the priorities of 
national government departments, the interests of the donors, or the 
aspirations of the herders. Rather, the reasons are rooted in a particular 
approach to the generation of knowledge, including the timing of 
observations, procedures for investigation and objectives of research: 
"In virtually any discipline particular methods come to acquire credi- 
bility and authority, and it can be the inheritance of such methods ... 
that explains the persistence of some received ideas. By defining what 
is acceptable as evidence, certain privileged methods also act to 
exclude other sorts of data. It is in this way that certain questions 
remain unasked, and certain types of evidence are ignored or 
dismissed as invalid’ (Leach and Mearns 1996: 14). 

A common methodological problem in much of the literature on 
African drylands derives from making assumptions about the future 
of pastoralism on the basis of short-term observations and taking 
these as evidence of long-term trends, when they may simply describe 
one phase or a low point of some climatic cycle of aridity. In some 
ways, this is symptomatic of most development-oriented and donor- 
driven research which, based on such techniques as the so-called 
rapid rural appraisal (RRA), participatory rural appraisal (PRA) or 
participatory action research (PAR), operates within too short a time- 
span to be able to capture such long-term processes. As Barfield 
(1993: 216) puts it: ‘The focus has been on what is observable in the 
short term and using that data to extrapolate current trends into the 
future’ Thus, one major methodological trap associated with the 
crisis scenarios is rooted in attempts to discern processes from some 
combination of short-term observations that give convenient and 
emotional, but highly misleading impressions about the destiny of 
pastoralism. 

Another methodological trap encountered in the crisis scenarios is 
the tendency towards a general preoccupation with the fate of the pas- 
toralists rather than the future of pastoralism: ‘The collective future of 
traditional pastoralists is ... at risk in East Africa. By the end of the 
century [20th] they may belong merely to memory, as traditional 
African hunter-gatherer populations do’ (Dyson-Hudson and Dyson- 
Hudson 1982: 213). In this way the herders are ‘too easily made the 
symbol of a past world, representing ... a romanticist ideal of Africa's 
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pre-modern values and aspirations, as people whose way of life 
should be protected against the assault of modernisation’ (Anderson 
1993: 122). It is therefore not particularly surprising that the anthro- 
pological defence of the herders in this context has been scornfully 
described as an ‘ethnic preservationism’ since it sounds like a call for 
‘a tribal reserve system in which the ethnic group is kept in a kind of 
living museum status’ (Bennett 1988: 46). Of course, no one would 
agree to deliberate extinction of traditional pastoralism. This would 
challenge the rights of minorities for self-determination and cultural 
survival, and individual human rights to opportunity and freedom in 
respect of career preference. Yet by the same logic it would be naive, if 
not hypocritical, to insist that everyone borne into a pastoral society 
should inevitably remain a herder. Less than 200 years ago, more than 
half the American population lived on farms and now less than 3 per 
cent do, but no one considers this to be evidence of an agricultural 
crisis or decline (Barfield 1993: 218). 

A further methodological trap in the crisis scenarios relates to the 
use of the term pastoralism to designate a way of life rather than an 
economic activity. This designation, it has been argued, ‘bears the 
danger of misleading the non-specialist into the belief that animal 
production and husbandry — herding, broadly — is all that pastoralists 
do. The trap is then set for outsiders to focus entirely on herding activ- 
ities as they think about pastoralists’ future’ (Aronson 1980: 175). 
The fact that most rural societies in Africa have agricultural and 
pastoral, mainly agro-pastoral, groups, and that changing from one 
mode to another has been more common than believed, provides yet 
a further justification for our earlier call for abandoning the preoccu- 
pation with the fate of pastoral people in favour of a focus on the 
future of pastoralism. In this fashion it would be possible to ask 
questions about the ways in which pastoralism has changed to make it 
more or less competitive in the modern world. There is ample 
evidence to suggest that, rather than being static, pastoralism has 
adapted to new socio-economic and biophysical conditions and 
found a niche in the modern world. Perhaps the most significant 
change pastoralism is experiencing in many parts of the world is the 
increasing importance of raising animals for exchange rather than for 
sheer subsistence (Barfield 1993; Behnke 1983; Kavoori 1996). 

Finally, while the anthropological literature is very rich on the 
various aspects of time in the societies studied, the implication of 
temporality for anthropologists’ own findings and predictions is to 
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some extent overlooked. In most cases the analysis tends to focus on 
the particular conditions of the moment, and is not concerned with 
preceding and succeeding events (Firth 1964a). Therefore many statements 
on the future of pastoralism, to borrow Firth's words, tend to ‘rest on 
short-period study of what may be only a temporary, casual associa- 
tion; they have not been tested in terms of their observed co-variation 
over time’ (Firth 1964b: 54). 

Thus, if one reads the anthropological literature on the future of 
pastoralism carefully, one realises that many groups at the time of 
observation displayed imbalances in their local systems, and that in 
only a few cases have anthropologists been able to stay around long 
enough, or to reconstruct history adequately, to obtain evidence 
showing how these imbalances evolved and for how long they will 
persist in the future (Niemeijer 1996). Most observations were of rel- 
atively short duration and there is no detailed information available on 
the stability of findings over time. In this way, predicted social phe- 
nomena are considered ‘as occurring empirically in a certain manner 
when they have not been actually observed’ (Firth 1964b: 54). As 
Bennett once argued, ‘generalisations about stability and instability in 
human societies need to consider the factor of time in order to obtain 
an accurate perspective. The tendency in cultural evolutionary thought 
to consider states of being at particular moments in time as sufficient 
evidence for generalisations about process leads to erroneous 
judgments’ (Bennett 1976: 147f.). Thus, the credibility of predictions 
is enhanced by prolonged engagement and persistent observation. 

Even the work of those who have been able to use a sequence of 
long-spaced visits to a field or setting has methodological limitations. 
As Firth put it: ‘It is apt to be dual synchronic rather than truly diachronic, 
comparative at separate periods and ignorant of intervening events 
which might modify the interpretation of trends’ (Firth 1964b: 54f., 
emphasis added). This is perhaps one of the reasons why Frederik 
Barth long ago argued that ‘[b]ecause of our general unwillingness to 
abandon well-established routines, studies explicitly addressed to the 
investigation of change have been prone to contain descriptions of a 
social system at two points in time — or even at one point in time! — 
and then to rely on extrapolation between the two states, or from the 
one state, to indicate the course of change’. Thus, ‘if we want to under- 
stand social change, we need concepts that allow us to observe and 
describe the events of change. Our contribution as social anthropolo- 
gists must lie in providing such primary materials for understanding 
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Remembering through popular historiography 
When I now turn to documents of African popular thought that I have 
found in the course of my own research since the mid-1960s, it is 
important to keep in mind that, as an anthropologist, I was not on the 
look-out (at least not initially) for ‘oral traditions’ as sources for 
writing the academic history of a place or region in Africa. What I 
will have to say has a bearing on the topic of this essay in the sense 
that may help us to expose yet another unexpected twist of the story: 
“forgetting that Africa remembers’. 

Ironically, ‘forgetting that Africa remembers’ has been a danger 
especially for those historians of Africa who placed all their bets on a 
doubly constricted view of ‘oral tradition’: they counted as tradition 
only those oral sources that could be treated methodologically as 
equivalents of the written documents of Western historiography and 
resolved to consider as sources only those verbalisations of memory 
that enacted what a given ‘tradition’ had defined as ways of 
remembering and contents to be remembered. More recently, African 
historians have learned from developments in folklore studies and the 
‘ethnography of speaking’ that there is more to ‘oral tradition’ than its 
being a substitute for written documents.‘ They are only beginning to 
come to grips with the vanishing boundaries between orality and 
literacy that characterise contemporary African memory work, which 
is no longer restricted to enactments of traditional forms of remem- 
brance. Everywhere in Africa we have become aware of popular, 
grassroots historiography — belatedly, because its origins go back to 
the adoption of literacy at the beginnings of colonisation a century 
and a half, or so, ago. 

Documents of popular historiography show a high level of 
theoretical awareness. There is meta-history in the reflections that 
authors address to their work, in the ways they consciously employ 
poetic and performative modes of narration, in their dialectical 
approaches to historical ‘truth’, and in the explicitness with which 
they take positions when their accounts and those of academic history 
come into conflict. It is also true that the fervour applied to narrating 
the past concentrates on memory, which means that in the examples 
to be discussed remembering will be in the foreground, whereas 
what I can say about forgetting comes, with few exceptions, from 
evidence e contrario, from memory work directed against forgetting. 

In the Shaba/Katanga’ region of the Congo popular discourses of 
memory are expressed in local varieties of Swahili. However, these 
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discourses — religious doctrine, historical narratives, song lyrics and 
dialogue in theatrical performances are instances I studied — are not 
limited to talk about memory; though spoken language remains 
central, they appear in other media such as written texts, televised 
performances and, most impressively, in popular painting. Lexically, 
considering the words that are available in Shaba/Katanga Swahili, the 
semantic field of remembrance is mapped by four verbs (and 
corresponding nouns): 


-kumbuka, to remember, but used also as a synonym for to think (of), 
in expressions introducing statements, such as nakumbuka, I think 
(that); with a causative form, -kumbusha, to make one remember, to 
remind, and an abstract noun, ukumbusho, a reminder. 


-waza, to think; with the noun waz, thought, idea, most often in the 
plural form mawazo. 


-saha(b)u, to forget; without a corresponding noun. 
-pote(z)a, to lose, but also used as a synonym for to forget. 


Shaba/Katanga Swahili is characterised by a high incidence of code- 
switching (to French and, to a lesser degree, to local Bantu languages). 
I think it worth noting that French terms and phrases are 
conspicuously absent in talk about remembering and forgetting. A 
recent linguistic study (de Rooij 1996) found that code-switching to 
French must be understood as a stylistic-rhetorical practice (rather 
than as a device to fill lexical gaps). This allows us to hypothesise that 
the absence of French in memory discourses may have rhetorical and, 
indeed, political significance in a context of colonisation. 

That the terms I listed belong to one and the same semantic field 
can be demonstrated by associations that are not just logical or specu- 
lative. They are reflected in their actual co-occurrence in the different 
memory discourses I mentioned earlier For instance, ukumbusho, 
reminder, was a current term that both artists and their customers used 
when they spoke about the meaning or purpose of genre painting that 
had become a spectacular expression of popular culture in Katanga/ 
Shaba in the 1960s and 1970s. More explicitly, a painting was valued 
for its capacity to remind the viewer of past events and present 
predicaments, specifically for its becoming the occasion to tell a story. 
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In the course of intensive conversations I had in the Autumn of 
1974 with Tshibumba Kanda Matulu, who was to become the most 
prominent of the genre painters, he insisted that his work as both a 
painter and a historian was in essence to think, -waza, to express ideas, 
mawazo, rather than simply to depict. A central idea in his monumental 
History of Zaire (told in more than one hundred paintings and 
corresponding narratives) was that colonial history was a story of 
loss, -potea, loss of sovereignty, of knowledge, of trust and dignity, of 
‘everything’, as he sometimes put it. Tshibumba frequently used the 
verb -sahabu, but only to say that he personally had forgotten specific 
names, places, or. events; whenever he wanted to describe collective 
forgetting that came as a result of oppression he used the stronger — 
potea.* 

Ten years before Tshibumba completed his History of Zaire, in 
1965, a certain André Yav had published the Vocabulaire de ville de 
Elisabethville. The text, typed in Swahili and mimeographed, was a 
history of the town of Elisabethville/Lubumbashi, the capital of 
Katanga. Though separation by a decade made for a noticeable 
difference in perspective, the two documents resemble each other in 
many respects, including in the concepts they apply to the work of 
memory. The Vocabulaire also designates its content as mawazo, thoughts, 
and its purpose as -kumbusha, to make (its readers) remember/think. 
As I noted before, in these documents the task of remembering/ 
reminding (here also designated, more explicitly than in Tshibumba's 
work, as knowing, -jua, and explaining, -eleza) tends to overshadow 
reflections on forgetting. In fact I found only one occurrence each for 
-pote(z)a and -sahabu (with opposed meanings, one positive and the 
other negative) that make statements about ‘forgetting Africa’. In the 
first one, the Vocabulaire praises the white pioneers as people who took 
care of their African helpers ‘pasipo kupoteza mtu wao, without losing/ 
forgetting their man (servant)’. The second one appears in a fable of 
colonisation where the protagonists are a human Belgian husband 
and his animal African wife. It is a story of mistreatment and humilia- 
tion and the wife brings what went wrong to this powerful point: 
‘yule wangu bwana mutu amesahabu kwake kwa kunifahamu, this human 
husband of mine forgot who I am’. 

Another decade earlier, in the mid-1950s, a religious movement, 
the Jamaa, had emerged among many social thinkers in Lumbashi, in 
response to the teachings of a Belgian Franciscan missionary, Placide 
Tempels.? It started among mineworkers in the Kolwezi and quickly 
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spread throughout Katanga and beyond. Jamaa doctrine, documented 
in instructions (oral and written) to candidates for initiation into the 
movement, had made —waza, to think, and mawazo, thoughts, the pivot 
of its discourse and ritual. As in the other examples we briefly 
examined, Katanga/Shaba Swahili was the linguistic medium it 
shared with other expressions of popular culture. It differed from 
later phenomena such as historiography and painting in that its 
doctrine, though formulated as a universal, was hermetic, reserved to 
the movement's members who considered themselves 'guardians of 
mawazo’. 

It is impossible here even to sketch the essentials of Jamaa thought 
as it is developed in a coherent system. What counts for our purposes 
is the finding that the semantic field of thinking-remembering- 
forgetting was, in this discourse, intensified and elevated to a level 
that entitles us to translate mawazo as gnosis, knowledge as salvation. 
Specifically, salvation was to be attained by remembering, -kumbuka. 
Remembering what? Umuntu, best paraphrased as all and everything it 
takes to be human. This is what mankind has lost/forgotten, -potea, 
-saha(b)u; such forgetfulness is kushindwa kujua, failing to know: for 
instance, failing to know a fellow human being because of 
distinctions of gender, age, race or ethnic affiliation. The mission of 
the Jamaa was kukumbushana, to make each other remember. This 
expression had its negative counterpart in kujisahauna, a complex 
reflexive-reciprocal derivation from -sahau, literally ‘to make each 
other forget oneself’. Forgetting, far from being just something that 
happens, was conceived as a social act, of commission rather than 
omission; the ‘victim’ of the act is the one who commits it, the one 
who forgets.'^ 


Reflections 


Is there a need to spell out in more detail, beyond what was quoted 
from texts documenting popular thought, how much we stand to lose 
when we forget that Africa remembers? Among all the other instances 
of forgetting Africa mentioned and discussed, this one may appear as 
the least obvious. Yet it may be the most important one. If making 
“forgetting Africa’ a topic is a call for remembering Africa, the goal 
can be reached only if and when memory becomes one. 

Probably I should end my reflections here: this is what I can say as 
an anthropologist and ethnographer of contemporary Africa in the 
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short space of an essay. I have only touched on language, and the really 
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interesting question remains: does forgetting speak a language? The 
best I can do by way of a hunch, a mere vignette, is to leave the reader 
with a sentence from Patrice Lumumba’s famous speech that scandal- 
ised the assembled Belgian dignitaries during the ceremonies of 
Congolese independence: 


We were insulted, we had to suffer beatings, morning, noon and evening 
because we were niggers. Who is going to forget that a black person 
would be addressed tu, not, of course, because that is how one addresses 
a friend but rather because the respectful vous was reserved to Whites 
only? (cited in Willame 1990: 110) 


Notes 


That acknowledging the other's theoretical presence (in disciplines such 
as Oriental studies and anthropology) demanded the other's real 
absence (as our coeval) was Edward Said's thesis in his Orientalism 
(1979) and mine in Time and the Other (1983). 

See my account of this (Fabian 1998). 

See, for instance, Dembour 2000, an ethnography, not of memories but 
of ways of remembering, based on conversations with Belgian former 
territorial administrators. i 

To readers who are interested in connections between memory and 
power in pre- and post-colonial times I recommend Werbner 1998, the 
writings of Bogumil Jewsiewicki (for example 1988), and Roberts and 
Roberts 1996. 

Cohen's sensibility to forgetting is in marked contrast to that of his 
colleague, the eminent historian of Africa and premier authority on oral 
tradition, Jan Vansina. The index to his Oral Tradition as History (1985, a 
thorough revision of his classic De la tradition orale, 1961) has entries on 
‘Memory, collective’, ‘Memory, process’, ‘Remembering’, ‘Remem- 
brance’, ‘Reminiscence’, but nothing on ‘forgetting’. 

A striking example of this, already cited, is the revision that occurred 
between Vansina's two books on oral tradition (1961, 1985). 

The awkward double designation of the region and the local variety of 
Swahili reflects the changes of names that were imposed by Mobutu 
(Congo became Zaire). 

Incidentally, the French term oubli occurred only once in our conversa- 
tions — when he chose to read to me from a newspaper article: ‘On se 
souviendra d'un certain John Panda qui dans les années vingt publiait 
déjà dans les journaux de Kinshasa des écrits absolummement 
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révolutionnaires. Méme celui là est tombé dans l'oubli." 
9 Author of La philosophie bantoue (1959, orig. 1945), one of the most 

influential calls for ‘remembering Africa’ then and still debated today. 

10 Soas not to burden the text with notes I have refrained from referencing 
specific statements and examples. Here I offer a comprehensive guide 
that, though far from being complete, will be useful to readers who 
want more information. Of the principal documents on popular 
historiography, the Vocabulaire de Ville de Elisabethville was published in 
Fabian 1990a. As to Tshibumba’s History of Zaire, the complete 
series of paintings and excerpts of his narrative and our conversations 
(in English) may be found in Fabian 1996. All the texts of the 
Vocabulaire, a text related to this work and a commentary, the complete 
Swahili transcript and English translation of Tshibumba’s narrative 
and our conversations, and the Swahili transcript and translation of a 
theatre play (first published in Fabian 1990b) can now be found on a 
website devoted to ‘Language and Popular Culture in Africa’ 
(www.pscw.uva.nl/Ipca). In the future, this site will also contain a 
collection of texts documenting the teachings of the Jamaa movement. 
Meanwhile see Fabian 1971 on the Jamaa in general and Fabian 1969 
on its gnostic character. 
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But We Know It All! 
African Perspectives on 
Anthropological Knowledge 


Christine Obbo 


‘hen I mention anthropology to educated Africans, I perennially 

receive an exasperated, and exasperating, reaction: ‘But we 
know it all!’ It is a refrain I have also heard from North Americans. But 
what exactly do we, or rather they, know? The majority of people 
usually associate anthropology with digging up bones. This is not 
surprising given the long history of Western involvement with 
Roman, Greek and Egyptian archaeology In recent decades 
palaeontologists have dazzled people with their findings regarding 
the ancestry of modern peoples. African findings in Kenya and 
Ethiopia have held centre stage. But this exotic imagery, eagerly and 
skilfully evoked by National Geographic and the global media, makes it all 
the harder to convey an understanding of anthropology as a social 
science engaged with contemporary concerns and dilemmas. 

African scholars currently practising anthropology feel it is time to 
move their discipline to the heart of the much-vaunted African 
Renaissance. As ever, power is key to ownership of the knowledge 
production process. Contemporary problems of development, 
health and indigenous knowledge demand that we define the 
theoretical agendas and practical issues that are of concern to us. 
Too often hitherto, we have been involved as junior partners 
(though some more flattered and financially rewarded than others) 
in research enterprises engineered by Northern scholars. At the 
same time, in as far as Western education is part of our history and 
an inescapable global force, we must be actively engaged in the 
research, teaching and theoretical debates developed by such 
scholars. 
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During the 1980s, when teaching with a colleague in an American 
university, we used to begin our introductory course on Africa with a 
slide show. Our aim was to problematise the tourist brochure imagery 
of Africa, imagery which inhibits observers from appreciating African 
social lives. The slides were made from the National Geographic, tourist 
brochures and Disney-style theme park advertisements. They revealed 
that, whereas other continents were often represented by images of 
people involved in social and cultural activities, Africa was always 
predominantly represented by nature — lush savannah with beautiful 
animals, stunning deserts and waterfalls. 

What irritates Africans most is that when they are acknowledged as 
being part of the African landscape, they are represented either as 
nomads or pastoralists; they are depicted as either dancing or 
starving; and they are shown emerging from the ultimate badge of 
poverty — the hut. During the 1970s, as part of the outreach activities 
of the African Studies programme at the University of Wisconsin, 
aimed at increasing knowledge of Africa among Americans, African 
students used to be invited to talk to community groups and schools. 
In one such talk, to the surprise of everyone, a Nigerian student 
presented a slide show consisting exclusively of the skyscrapers in 
downtown Lagos. He insisted that he was showing the image of Africa 
that was never displayed. 

Recently, I also took pictures of multi-storey buildings in five 
African cities. In all the pictures — of banks, government offices, 
Houses of Parliament — it was difficult to avoid images of street 
children, beggars, hawkers of newspapers and snacks, and ordinary 
people going to work. Of course there were also pictures of the élite 
emerging from their luxury cars or luxury hotels, though frequently 
such hotels were walled off to seclude tourists from the poor or the 
sight of nearby slums. That Nigerian student had wished to provide a 
corrective to the Western gaze that selected its African imagery, 
ignoring skyscrapers, a familiar part of the Western urban imagina- 
tion. He could have shown beautiful indigenous architecture or 
naturalised non-indigenous architecture from many parts of Africa. In 
my view the Nigerian was seeking to articulate the voice of an African 
élite that was ashamed of the smells, flies and mud huts, images 
through which Africa is essentialised. His slides were seeking to show 
how Western banking, schooling and medical institutions — not to 
mention expatriate labour — made Africa part of the global 
community; and not the isolated, deprived and exotic other. 
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“Super modern man’ 


The 1960s were a momentous period. The majority of African 
countries achieved political independence and entered the develop- 
ment decade, dominated by Western economists and political 
scientists. Modernisation was the catchphrase in academic theories 
and public discourse. With the help of Western aid, expertise and 
advice, the transformation of Africa would be achieved by modern- 
ising traditional political, economic and social practices. In East 
Africa, in the late 1960s, a popular song introduced by the Moral Re- 
armament Movement! went as follows: 


We say Yes! to the land of Africa 

We need every man in Africa 

We want to send from the land of Africa 
SUPER MODERN MAN! 


Those promoting the rapid modernisation of Africa felt that this 
would be achieved through the creation of a ‘middle class’ imbued 
with ‘Western’ values. In the early 1960s European and American 
foundations sponsored international travel for the educated few to 
expose them to the social and political milieus of the ‘modernised’ 
world. The élite became the representatives of Africanity, the face of 
Africa to the outside world. Meantime the majority of the people 
became ‘the masses’ to be harnessed for votes and to continue to 
provide the backbone of predominantly agriculture-based economies. 
Over- emphasis on the ‘modern’ African man had a profound effect 
upon many aspects of thinking. African cultures were reduced to the 
occasional wearing of batik shirts and the promotion of dance groups. 

Yet this had contradictory effects, particularly for gender relations. 
As the men became more comfortable in woollen suits and ties, 
censorious attitudes and, in some countries, laws deemed contem- 
porary Western dress unsuitable for African women, who were the 
guardians of culture. On the whole, the modern men could nod to 
token aspects of this culture, and women in general were responsible 
for observing the rest. The cultural traditions that were being forced 
on women as their preserve were rural, and educated men were 
ashamed of them. Women in towns were portrayed in novels and 
popular discourse as prostitutes. 

The ambivalent attitude of Anglophone African men towards 
Western culture was visible in the underestimation of the positive 
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contributions of women to African modernity. Francophone African 
men of the Negritude movement used poetry to innovate an aesthetic 
centred on women as the embodiment of the African continent. The 
most valuable women were seen as those operating in the traditional 
mode and regarded as somehow closer to nature. These sentiments 
were in contradiction to the reality of the economic, legal and 
educational changes that were affecting women as well as men. In 
fact, élite men wanted modern women but they wanted them to 
accept the same old standards of male domination. It is not surprising 
that soon after independence it was common for élite men to 
abandon their ‘traditional wives’ to the villages, and to marry 
educated urban younger wives. This was true even of the intellectuals 
who exhorted the celebration of African culture. A case in point is 
Okot p'Bitek, whose unforgettable heroine Lawino excoriatingly 
exposed the shallow modernity of Acoli men (1968). 

Anthropology, seen as the only discipline giving voice to ‘non- 
modern' people residing predominantly in rural areas, came under 
fire. Educated men were embarrassed by pictures taken before people 
adopted Western dress, or capturing rituals that involved the stripping 
off of clothing.? What, it was asked, was the point of concentrating on 
the peasants when the élite could provide answers to any queries? 
Because they studied the activities and thoughts of the majority in a 
social or cultural group anthropologists were seen as being part of a 
conspiracy to discredit the modern Africans who were described in 
colonial policy reports as ‘detribalised’. The detribalised Africans had 
been seen in colonial times as the thin end of the urbanisation wedge, 
the trend that would ultimately destroy the traditional ways of life. 
Some anthropologists, however, consistently condemned the label 
'detribalisation', which was usually used evaluatively to suggest a 
‘pathology’ of ‘disintegration’ and ‘demoralisation’ (Fortes 1938: 
61); they suggested that this was a ‘mistaken and exaggerated mis- 
apprehension of the nature of social relations’ (Watson [1959] 1970: 
46). In fact, they argued, being exposed to elements of Western 
culture in urban life was not an obstacle to settling back into tradi- 
tional rural living (Schapera 1947:171; Watson 1970: 47). Gluck- 
man's assertion is appropriate here: ‘An African townsman is a 
townsman, an African miner is a miner’ — but this does not mean that 
they do not have other identities (1961: 68-9). 

In contrast to the many colonial whites who did not want natives 
to be alienated from their traditions and who probably despised those 
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who were, advocates of the modern African after independence saw 
detribalised men as the hope for the future. The 'detribalised' African 
was in fact the success story of the colonial educational system. The 
education project was to produce an élite driven by new cultural 
rules. The ideal sites for such a project were boarding schools, where 
students were removed from the rural and traditional environment 
and harnessed with the trappings of European schooling. Colonial 
education took place in Christian missionary schools. All instructions 
were in English and the speaking of vernacular at school was a 
punishable offence. In some schools students did not go home for 
holidays but stayed at school to catch up on their studies and perfect 
their English. The end result was Africans who were unable to face 
sitting on mats, entering smoke-filled kitchens or hoeing for hours in 
the sun. Manual work was despised, even by those who had not been 
to boarding schools and who may have had only a few years of 
schooling. This pattern continues today. 

But what has this to do with anthropology? Plenty. The educated 
saw themselves as the proper representatives of Africa to the outside 
world and their voices as the authentic conduits of social and cultural 
truth. An anthropologist who has worked in Zaire once told me of a 
prominent African intellectual who had become very upset when the 
anthropologist visited his village and stayed with his relatives. The 
African intellectual had received a good Jesuit missionary education 
and he saw his vocation as writing about African ideas. For him, 
fieldwork to collect empirical evidence was a waste of time. Villagers, 
in his mind, had no theories, let alone the luxury of philosophical 
thinking. 

My own relatives have never understood why I go to live in my 
fieldwork site when I say I am doing ethnographic fieldwork. In 1989 
a colleague at the Makerere Institute for Social Research admonished 
me: ‘Why do you waste so much time in Rakai? Surely, you already 
know what those people are saying and could write it in your sleep: I 
protested and pointed to the poor-quality reports people at the 
Institute were writing, with information often gleaned from coffee- 
break conversations. His answer was: ‘Well, they are being paid by the 
research tourists, who have no time or language skills to do fieldwork. 
You and I know this stuff. Go to the village for a day but why stay 
there for weeks on end?" 

In the 1980s AIDS created an urgency among foreign researchers 
to get information out as quickly as possible. On arriving in Uganda, 
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foreigners went for short periods on scouting tours with hired local 
research assistants who were to return later, collect data and write 
reports. The reports of the research assistants were poor and the 
principal researchers were in a hurry because they were teaching or 
conducting projects in different countries. As a result the hypotheses 
that were supposed to be tested by the research exercise turned into 
confirmed theses. This was a case of library research and travel as 
bonus. Yet even under these circumstances some researchers deluded 
themselves that surveys could yield quantitatively meaningful results. 
A research assistant told me in 1990 that the principal investigators in 
his project did not want to hear ‘gossip’ until they had finished the 
research. The assistant accordingly kept quiet and the banal findings 
(minus the rich nuances) were transformed into models and hard 
data. Such exercises in futility defeated the expectations of those who 
waited impatiently for information relevant to the promotion of 
development or curbing the AIDS epidemic. 


‘We are in trouble if we stop smelling the poor’ 


Anthropological input was desperately needed in the early days of the 
AIDS epidemic but there were no anthropologists on the spot. 
Departments of anthropology have failed to produce anthropologists 
in large enough numbers to make their work relevant. Even in South 
Africa, which has four active departments of anthropology, the 
number of African anthropologists is low. It was, however, encourag- 
ing to see so many students at the 2002 annual conference of South 
African anthropologists at Rhodes University. Departments of anthro- 
pology were casualties of the African economic and political crises of 
the 1970s and 1980s. The few trained anthropologists sought work 
outside universities. Those with overseas anthropology degrees could 
only work, on returning to Africa, in departments of sociology or 
general social science faculties. At Makerere, anthropology slowly 
died as we fled into exile during the years of Amin. When political 
stability returned, heads of social work and psychology refused to 
invite anthropologists back because they claimed to be teaching the 
courses that would normally be listed under anthropology. In one 
department where I served on several occasions as external examiner, 
I always recommended that they hire an anthropologist. Each time 
one or two faculty members would say that they were anthro- 
pologists, and had obtained their degrees overseas. My point was that 
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there was no evidence that the students had been exposed to 
anthropological concepts, a lack that was reflected in the teaching 
syllabuses. 

Once when I conducted a one-day seminar for the Ugandan 
students I was examining, there was great enthusiasm to understand 
the anthropological approach to doing research and making sense of 
the world out there. We discussed the anthropological project of 
participant observation. The tools needed for the project were looking 
and listening for extended lengths of time, asking for clarification and 
posing questions relevant to the topic of research. Being there and 
doing things with the people also required knowledge of the 
languages of the people studied. Yet there was consternation at the 
suggestion that even if one was a native speaker of the language, it 
was important to ask people what they meant rather than assume that 
knowledge. 

Anthropologists access the world of others through the humble 
apprenticeship of becoming participant observers. In this way we 
collect data, examine how people act, what they believe and try to 
figure out the connections between their acts and beliefs. People are 
all the time interpreting the world and acting on those interpre- 
tations. The anthropologists need to access people's interpretation 
through participating in their world. It is only through participation 
that one can begin to understand people's subjective experiences and 
make any sense of the meanings they ascribe and the purposes they 
embrace in their lives. The issue here was that any anthropological 
study had to contend not only with the interpretations of the 
researcher but also with the interpretations of the people. 

When a student in the seminar pointed out that the most 
important thing he was learning was that facts were not just sitting 
there waiting for them to collect them and write them up, I knew we 
were making progress. This was the point to discuss allowing 
different truths to emerge. We noted the government's neglect and 
even abuse of the rights of individuals when politicians regard the 
views of other ethnic groups or those not in power as divisive. They 
define the problems and assume that they are providing the right 
solutions. This led to the discussion of how privileged people, 
including students, constantly ignore and refuse to hear what 
ordinary people are saying. They seemed to be reluctant to engage in 
the time-consuming exercise of allowing other voices to emerge. 
Essentialising and generalising were so instinctively attractive that 
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deconstructing it took some time. It was pointed out that when one 
talks in universal terms (‘We do such and such’; ‘We believe’) it is 
usually with pride and sounds positive. The next question was what 
happens when different people in the same group or situation insist 
that their way is the authentic way, or when others just keep quiet. 
This revealed the issues of contested truths and muted voices. It is not 
only non-anthropologists who are attracted to universal models of 
society. Ardener (1972) pointed out that for a while anthropologists 
were attracted to the generalised models presented by the men in the 
societies they studied, and that they found the women's answers 
based on their particularistic experiences cumbersome for con- 
structing analytical models. Thus women's voices became muted by 
their own men and the anthropologists. The students stressed the 
need to make extra effort to hear women because when meetings take 
place they sit at the back; in most societies, they are socialised to speak 
softly, especially in the presence of men; and often, even if they have 
something to say, they are pressed for time to complete chores before 
it gets dark. This remained true despite the efforts of the Ugandan 
government to push for women's political involvement. Vocal women 
in Parliament are provoked by male colleagues, and asked who is 
minding their children and husbands. During election campaigns, 
men are seen as rightful political aspirants but women are asked 
whether they are married, whether they are married to foreigners, 
and whether they are foreigners. Most women thus avoid politics 
because it is rough terrain. 


Past and present memories 


The students were asked to say something about the anthropological 
monographs they had read. Some carried well-thumbed copies of 
John Beattie's Bunyoro, John Middleton's The Lugbara, and Aidan 
Southall's The Alur. Apparently these students had gone to a lot of 
trouble to get these books and I noticed that they treated them like 
Bibles of truth about their societies. The changes that had taken place 
since the late 1940s when those studies were done they regarded as 
irrelevant and a distraction from the timeless truths these mono- 
graphs represented. Reluctantly, the students agreed that societies 
were constantly changing as people responded to the social, political 
and economic situations they found themselves within. For example, 
I suggested for a start that religious ideas about rainmaking, social 
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rules about sex and marriage and reciprocal labour needed to be 
restudied and assessed. They were not easily convinced because, as 
Jones notes about colonial anthropology in Nigeria, ‘any monograph 
written by an anthropologist on a particular tribe and accessible to its 
literate members becomes the tribal Bible, the charter of its 
traditional history and culture’ (1974: 287). 

It is partly because we have not reproduced ourselves by training 
new generations of anthropologists that monographs take on lives of 
their own, although we cannot deny the power of the ‘shallow 
modernity’ noted by p'Bitek. I am not denying that some 
monographs are classics (I for one am not willing to dismiss a century 
of anthropology), but they are only part of specific cultural histories, 
and never the last word. In 1993, George Bond talked about the 
strange experience he had when he returned to Zambia and found 
that his study was being cited in a court case by the Yombe, a 
ciTumbuka-speaking people of Isaka Province. Parties in the dispute 
used sections of his book (Bond 1976) to assert the legitimacy of 
their claims. Elsewhere, too, anthropological writings take on a life of 
their own as arbiters of cultural truths. Among most of the overseas 
Baganda, especially those in North America, Apolo Kagwa's Mpisa Za 
Baganda is the cultural reference book of choice when, for example, in 
doubt about the details of proper marriage practices. Mpisa was first 
published in 1905, reissued in 1934 and reprinted in 1952, Kagwa 
was John Roscoe's research assistant or, in current parlance, colleague. 
If Roscoe's The Baganda (1911) had been translated into Luganda it 
would also have become a cultural reference book. I remember, in my 
village during the late 1950s, people coming to consult my father’s 
Luganda library on what Kagwa had to offer on twin rituals, and how 
to settle disputes, including rape fines. In 1992 I interviewed two 
diviners who had independently hired readers and memorised 
sections from Kagwa's Empisa and Bassekabaka be Buganda. One of the 
diviners liked to recite quotations that were fundamental to his 
practice of creating princely fetishes used in healing. I only realised 
that he could not read when he tried to read a book held upside 
down. 

Kagwa recorded oral history as he heard it from those close to him. 
He was then the Prime Minister of Buganda. Perhaps his study was an 
élite view of Kiganda culture, even then.’ Perhaps society was not 
greatly differentiated, and cultural practices were uniform for the élite 
and the peasants. When the AIDS epidemic forced people to find 
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culturally appropriate words for education and prevention, they did 
not find Kagwa's Christian and sanitised language helpful. For 
example, kulabagana (to see each other) is ambiguous, and has a double 
meaning when asking people about having sex. After a century of 
exposure to Christianity, many words were consigned to the dustbin 
of rude cultural practices. 

It has taken Uganda two decades of aggressive prevention 
campaigns, lots of money and the efforts of many to reach a point 
where there is a decline in the numbers of infected urban youths and 
pregnant women. UNAIDS is citing it as an example of the ‘good 
practices’ that should be followed by other countries. The delay in 
achieving positive change has been due primarily to ignorance and 
inability to address the social and economic causes fuelling the AIDS 
epidemic. The widespread shame and denial the educated display 
about the lives of the rural and urban poor does not promote 
awareness. From the beginning politicians who did not want to 
promote condoms would say that they were not opposed to condoms 
but that the uneducated people would not know how to use them. An 
urban myth, which I failed to verify with any villager, was that they 
would wash and reuse the condom. In my conversations people went 
to pains to point out their aversion to body fluids and doubted that 
anyone would reuse a condom. Often in fora discussing the factors 
that made people vulnerable to HIV transmission, the causes would 
be placed not only in distant geographical areas but in the distant 
historical past. Polygyny, the practice of having several wives, was 
identified as a risky practice perpetuated by village and Muslim men. 
The informal polygyny of élite men with several girlfriends or 
mistresses was not perceived as dangerous. There was much talk 
about rural practices associated with promiscuous behaviour that 
leads to HIV infection. At Makerere and at the AIDS Control 
Programme offices at Entebbe people cited the dangerous practice of 
Kisiki, the all-night gatherings (in the past around a log fire in the 
middle of the compound) for a bachelor party or a wake for a funeral. 
At the local level the political leadership issues half-hearted bans on 
Kisiki parties, late weddings and disco dances. Predictably, people 
continued to hold their parties, arguing that promiscuous people have 
many other opportunities to do what they want to do but most people 
just enjoy themselves and then go home. Remarks on the banning of 
discos and dances were most telling for what they revealed about 
colonial memories. People kept saying: ‘The missionaries prevented 
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us from dancing’ One man noted ‘I find it incredible that our own 
people are also stopping us from dancing even the modern disco’ 
Dancing also means having sex. In one sense the missionaries had 
found some of the Kiganda dances seductive and had discouraged 
their performances. In another sense, the missionaries’ push for 
monogamy was an attempt to control the promiscuity of natives by 
limiting the number of men's sexual partners. In the late 1980s and 
early 1990s there was resistance to the preventive thinking coming 
from the élite in the capital and it took time for many young people to 
accept the life-saving preventive measures of safer sex. In 1986 in 
neighbouring Zaire, élite urban young men constructed a metaphor 
from the acronym SIDA as ‘an Imaginary Syndrome invented to 
Discourage Lovers’ (Schoepf 1995: 36). Apparently, there is no telling 
the lengths to which white people will go in order to control blacks. 


Anthropology and the study of the ‘other’ 


While other Western disciplines initially proceeded confidently on 
the assumption that all non-European politics and history could be 
framed in relation to the activities of European colonials, anthro- 
pology established itself as a metropolitan discipline specialising in 
the ‘other’: non-Western peoples. This is no longer so: since then, 
anthropologists have tried to make sense of their own cultures and 
societies as well. The endogenous critiques? within the discipline have 
led to a diversity of approaches. The criticisms often reached us 
belatedly in Africa. For example the criticism of anthropology as the 
handmaiden of colonialism in the late 1960s was picked up by 
politically motivated élites and used to rationalise their denial of their 
humble rural roots. Personally I think that anthropologists in general 
are brave and that some early ones behaved in radical ways that 
sometimes did not endear them to the colonial administrators. It is 
ironic that the colonial administrators were suspicious of 
anthropologists because they lived too close to the ‘native’, while the 
modern African élite resented them for keeping alive the beliefs and 
practices of the masses. With regard to the masses, the information in 
most of the early studies seems to have come from the male élite of 
the time in those societies. It is also important to remember that 
anthropologists were involved in studying people in the changed 
situation of labour migration to mines and cities. The colonial official 
view tended to confine itself to Africans as urban villagers. In the mid- 
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1950s the Institute of Social Research at Makerere focused on the 
African residential areas of Mulago, Kisenyi and Mengo because, in 
the words of the Urban Affairs Administrator, “We want to know what 
goes on behind the bananas. 

Despite the trappings of globalisation in many aspects of urban life 
in Africa, local cultures still matter; they are the lived experiences of 
the majority of people.* We need to reintroduce anthropology to the 
universities but before we can do so, there will have to be a drastic 
change of attitudes. In the first instance we have to bring anthro- 
pology to centre stage, demonstrating its vital contribution to 
understanding the way things ‘really’ work. The failure of the 
development decade can be blamed in part on relegating anthro- 
pology to the outhouse. Development aid made us deaf to what the 
masses, who were to bring about development, were saying. We did 
not have time to listen to them because we were no longer capable of 
siting on mats or bare floor or stooping to enter smoke-filled 
kitchens. Ironically, the forces that had hitherto promoted ‘the 
modern African Man’ were by the late 1980s urging that instead of 
wasting money on higher education, it might be wise to educate 
Africans just to be good farmers.’ In 1989, President Museveni, 
opening the brand-new Department of Technology and Commerce, 
urged students not to take useless subjects like history, and generally 
gestured negatively in the direction of the arts and social sciences. Yet 
such utilitarian rhetoric is risky — a diverse training in different 
disciplines will produce people with a broad education to help solve 
Africa's problems. 

Anthropology must contribute to the understanding of and 
solutions to development and human rights issues in Africa. 
Ethnographies can bear witness in contexts where the poor human 
rights record inhibits political and cultural criticism. It is instructive 
to look at the African Charter of Human and People’s Rights, also 
known as the Banjul Charter, adopted in 1986 and by 1991 ratified by 
41 of the 51 member states of the Organisation for African Unity. The 
charter emphasises ‘second generation’ economic rights as opposed 
to ‘first generation’ civil and political rights. Globally, the document is 
unique in its emphasis on ‘third generation’ collective rights; hence 
the inclusion of ‘peoples’ and ‘human’ in the title. However, by the 
1990s the widespread abuses of human rights through dictatorial 
regimes, genocide and communal violence eroded the belief hitherto 
popular among academic and political élites that economic security 
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must precede the establishment of civil and political rights. 
Widespread poverty means that the fundamental economic rights of 
food, shelter, health care and basic education are denied to many. It is 
now widely acknowledged that political and civil rights are necessary 
for the protection of economic rights. Women, people living with 
HIV/AIDS and activists are leading the human rights movement in 
Africa and have argued that the Banjul Charter's stress on group rights 
encourages governments to ignore human rights issues. 

No topic lies outside the potential remit of the discipline. It is not 
possible to understand African development without knowledge of 
the culture of foreign aid and how it props up corrupt dictators and 
encourages kleptocracy. In nearly all African countries since indepen- 
dence different waves of élites have acquired great wealth for 
themselves while denying economic opportunities to those not in 
power. It is undeniable that colonial policies underdeveloped African 
entrepreneurial and industrial capacities (Rodney 1972), but this 
argument sounds false today when even the peasants know that 
politicians are corrupt, that they are underpaid for cash and food 
crops, and that all investments go to the state-owned prestige projects 
run and milked by politicians. The African economic crises have been 
partly due to the highly competitive world markets that our export- 
oriented agriculture encountered. The challenge to the much-talked- 
about African Renaissance is to eat ‘humble pie’, and to base policies 
on well-grounded, in-depth research that will promote the 
ownership of African development by all sectors of the population. 
This is, in fact, an admission that industrialisation projects failed 
because we lacked expertise, infrastructure and technology. 

Anthropology is still the best way to get at the opportunities and 
constraints that influence people's actions and thus give shape to the 
design for living which we call culture. Some problems are indeed 
intractable and anthropology may not always provide answers, but 
much can be learned in the process of asking questions about them. 
This is because culture is the result of human actions and thoughts. It 
acts as a catalyst for further action as people debate, contest and 
reinterpret previous actions. Anthropology is time-consuming, 
frustrating and an imperfect art. Yet if we stick with the project we 
meet philosophers who elucidate for us ideas about religion, how 
time and space are embodied in memories of places and things, 
about the social construction of individuals,’ surviving wars’? and 
other misfortunes,'! and even about evil.'? 
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The anthropological project of intensive and extensive participa- 
tory research is still the best way to study individuals in groups and 
organisations, and to teach the students the necessity of humility 
before ‘facts’. First we must arm African anthropology students with 
these skills; without them the present malaise will continue. Develop- 
ment agencies and non-governmental organisations since the 1970s 
have employed African university graduates to do policy-oriented, 
short-term research projects. Often carried out in multiple sites, these 
exercises have often been described as collaborative and applied. 
However, the collaboration has been mostly in name, as the employees 
have not been empowered or given analytical or grounded research 
skills. Many social science graduates can claim to be able to do 
anthropological research because ‘what people do is so self-evident 
that it does not take much to understand it’. However, this mere 
declaration of ‘understanding’ inhibits us from translating everyday, 
as well as extraordinary, information into knowledge. The African 
Renaissance will be bogus without a grounded anthropological base. 


Notes 


1 This secular morality preaching movement began in Switzerland but 
was exported and popularised in Africa by Americans. 

2 The revival of breast-exposing rituals among the Zulu and Swazi is 
interesting. In recent decades women in Kenya have used stripping as an 
effective public protest. The practice has been reported all over Africa at 
different times. 

3 See note 4. 

4 Melodious singing of hymns replaced dancing for the Christians. An 
eighty-year-old woman told me in 1974 that her mother had been a 
singer/dancer at the king’s palace at the turn of the century. There is no 
mention of such professional women or of the mother, despite the fact 
that Kagwa fostered her young girl at his home with the intention of 
marrying her to his son, who was abroad. As it turned out he violated 
her at age twelve and added her to his collection of women. They had 
three children who are still alive. 

5 See, for example, Fabian 1991. 

6 Sometimes anthropologists are so focused on their research speciality 
that they deny the experiences of other local realities. Once I attended a 
conference in which the Zambians present time and again reported that 
in their research and personal experiences people valued and depended 
on rural links. Each time, these rural-urban linkages were denied and 
ridiculed by an expert on Zambia. I think that it is one thing to say that 
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a high percentage of Zambians live in towns but to take at face value the 
words of informants alienated from the rural areas seems strange. Even 
in Zambia the rural serve as the ultimate safety net for many urban 
problems. 

7 See World Bank 1995. 

8 See, for example, Griaule 1965 (1970); Caplan 1997; Stoller 1997; 
Parkin 1991. 

9 See, for example, La Fontaine 1985; Lienhardt 1985; Heald 1999. 

10 Hutchinson 1996. 

11 Whyte 1997. 

12 Parkin 1985; Willis 1985. 
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African Pastoralism through 
Anthropological Eyes 
Whose Crisis? 


Mustafa Babiker 


he driving force behind much of the anthropological research on 

African pastoralism is a set of powerful, widely circulated and, at 
times, emotional images about its future. Many anthropologists, com- 
passionate to pastoral peoples, have repeatedly and persistently 
mourned the approaching end of pastoralism. In this context, any 
trend towards integrating herding with farming is viewed as leading 
to a loss of the resources necessary for the survival of pastoralism. 
However, such despondent predictions and the associated apprehen- 
sions about the future of pastoralism are, of course, not without 
precedent. In the Sudan, for example, the 1944 Soil Conservation 
Committee had recommended that ‘where herders are in direct com- 
petition for land with cultivators, it should be the policy that the 
rights of the cultivator be considered paramount because his crops 
yield a bigger return per unit area’ (cited in El Tayeb 1985: 35). This 
view in turn echoes that of Sir Charles Eliot, then High Commissioner 
to the East African Protectorate, who, more than 50 years earlier, 
strongly announced the demise of pastoral people in Eastern Africa, 
predicting that their way of life would not be sustained in the face of 
the advance of Western ideas and technologies; the future, Eliot firmly 
believed, lay with the cultivator, not with the herder (cited in 
Anderson 1993: 121). 

Moreover, worries about the future of pastoralism were further 
consolidated by the observed tendency in post-colonial development 
policies that invariably displayed a strong bias in favour of arable 
cropping in terms of jurisdictional, technical and economic assis- 
tance. Official engrossment in the question of how to restrict pastoral 
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mobility and the associated settlement plans added a further dimen- 
sion to concern over the future of pastoralism. The implications of 
such developments for the ‘traditional’ systems of pastoral production 
and resource management were posited as critical: it was a ‘crisis in 
survival’. The recurrence of droughts and famines in recent decades 
has lent great support to the prediction that pastoralism is on the verge 
of extinction (Baker 1977; Carr 1977; Morton 1988, 1993). 

This chapter attempts to contribute to the ongoing effort to 
challenge what are perhaps the two major hurdles in the progress of 
our understanding of the dynamics of human adaptation in the 
African drylands. These are the persistence of ‘crisis scenarios’ and the 
insistence on a ‘herder/farmer’ dichotomy when the future of 
pastoralism is considered in the context of a resource competition and 
conflict problematic. The first section of the chapter questions the 
methodological foundations of the ‘crisis scenarios’. The second 
section examines the processual character of the relationship between 
farming and herding and demonstrates how it is far too complex to be 
captured in a simple ‘herder/farmer’ dichotomy. However, I think my 
point will be much clearer if the reader is told how I came to be 
involved, and what research I have been doing, in the field of pastoral 
studies. It is within this autobiographical context that the issues I am 
raising and the arguments I am advancing can be appreciated. 

The story goes back to 1982, when I was employed as a research 
assistant by a group of researchers (an anthropologist, a human geog- 
rapher and an economist) from the University of Khartoum, commis- 
sioned by the Regional Minister of Finance (an agricultural 
economist) of Kordofan region to prepare a study for the establish- 
ment of a credit institution for small farmers. My assignment was 
confined to the collection, on the basis of a checklist prepared by the 
researchers, of information in the western district of Kordofan region, 
popularly known as Dar Hamar (that is, the home of the Hamar tribe). 
The checklist used for the collection of the required information 
displayed a clear bias towards one aspect of the Hamar livelihood 
strategies: farming. I completed my task by visiting a number of 
villages, interviewing household heads about their farming activities 
on the basis of that checklist. Since the senior researchers, after a one- 
day visit to the district, returned home with all the vehicles that had 
brought us, data collection was confined to those villages that are 
close to the highly unreliable means of public transport. Although the 
experience was personally enriching, I was totally deceived by my 
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assignment, believing I was working among communities who drew 
their livelihoods exclusively from farming. Pastoralism was excluded 
from the picture. That was the time when the district was suffering 
the burden of below-average rainfall and successive seasons of near- 
total crop failure. 

However, that experience encouraged me two years later (in 1984) 
to select Dar Hamar as a site for my proposed PhD research topic, 
initially framed as an investigation of the problems and prospects of 
agricultural cooperatives. I began fieldwork in the middle of a period 
when Dar Hamar was on the verge of a disaster with famine looming 
on the horizon. Since most households had already lost their flocks of 
sheep and goats through mortality and distress sales, livestock was not 
a topic in daily discourse. Rather, they were totally preoccupied with 
the issue of how to secure their staple food grain. However, the total 
suspension of all farming activities during that season enticed me to 
shift my research focus from agricultural cooperatives to the issue of 
desertification and its historical link with the introduction of cash 
crops (mainly peanuts) for export. 

After completing my PhD dissertation early in 1988, I immediately 
had the chance to go back into the field as a consultant with a bilateral 
donor in the context of the burgeoning effort for rehabilitation and 
development that gained momentum in the wake of the drought. 
During that visit I met with representatives and consultants of a multi- 
lateral donor who were already conducting an appraisal exercise for a 
project on cooperative credit. Interestingly, that project was empha- 
sising the revival of the production of export crops (mainly peanuts), 
which had been totally abandoned by local people in their post- 
drought strategy of directing their meagre resources to the production 
of their staple grains (mainly millet and sorghum). Up to that point it 
had never occurred to me to question my earlier characterisation of 
Dar Hamar households as predominantly agriculturalists. However, 
over the next 10 years I became a frequent visitor to Dar Hamar, 
participating in various commissioned studies and short-term consul- 
tancies. One of these visits was especially memorable as it was the first 
time I was able to travel all over the district and during the peak of the 
rainy season. For the first time in my association with Dar Hamar, 
thanks to an assignment by the West Kordofan state Minister of 
Agriculture, I enjoyed the use of a very reliable four-wheel-drive 
vehicle, without which travel in the district during the rainy season is 
totally impossible. During this visit I observed phenomena in the 
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natural world and events in the social world that encouraged me to 
question all my earlier perceptions about the Hamar and their 
homeland. For example, the thick and lusty tree cover and the rich 
pasture associated with the successive years of above-average precipi- 
tation were reason enough to question the received wisdom 
concerning the irreversibility of desertification and environmental 
degradation. More significant to my argument, I was listening to con- 
versations between local people of all walks of life who were dis- 
cussing issues related to animal husbandry rather than crop produc- 
tion. Not only that, but also the cooperative credit project referred to 
earlier, which had emphasised export crop production, now changed 
its philosophy and began massive livestock restocking operations. 
These observations and encounters stayed in the back of my mind for 
a while, waiting for the opportunity to be articulated into a coherent 
argument. 

That opportunity came in 1997 when I was invited to join a 
research project on resource competition and conflict between 
herders and farmers. In the summer of 1998, I had to visit the 
Institute of Social Studies in The Hague to write and present a paper to 
a workshop organised in conjunction with that project. I spent almost 
six weeks reading and reviewing the literature written on pastoralism 
all over the world. Two dominant themes in the literature were partic- 
ularly difficult for me to subscribe to in the context of my case study: 
the persistence of crisis scenarios and the insistence on a herder/ 
farmer dichotomy when the future of pastoralism is considered in the 
context of resource competition and a conflict problematic. My deter- 
mination not to join the bandwagon and mourn pastoralism's 
impending extinction delayed the completion of my paper. The fear of 
being thought odd during the workshop and my failure to find any 
inspiring ideas in the literature to articulate my argument intensified 
the agony of writer's block. During the weekend before the beginning 
of the workshop I almost lost hope of completing my paper. Luckily, 
that sense of despair did not last very long The breakthrough came via 
an encounter in a bank in The Hague, rather than in the library. 
Having failed to complete my paper, I had decided to go to the bank to 
withdraw some money for shopping. I filled in the necessary form and 
gave it to the lady behind the glass window together with my pass- 
port. After having a look at my confusing bilingual passport, since all 
the entries are written in both English and Arabic, the lady, still 
looking into the passport, said: ‘I can't read this!’ I replied: ‘Strange 
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language, isn’t it!’ The lady responded: ‘No! Just different!’ That was 
the magic phrase: ‘Just different.’ I rushed back to my accommodation 
and in a few hours completed the draft of a paper entitled ‘Resource 
Competition and Conflict: Herder/Farmer or Pastoralism-Agricul- 
ture’, in which I questioned the empirical validity, the analytical 
utility, and the policy relevance of the herder/farmer distinction 
(Mustafa 2001). Encouraged, I went on to prepare a paper for the 
project's second workshop. In ‘Dar Hamar Pastoralism: from “Crisis in 
Survival” to “Survival in Crisis”’ I tried to chart the history of Dar 
Hamar pastoralism over the past two centuries, explaining why Dar 
Hamar at some times appeared more pastoral and at other times more 
agricultural and, in the process, to question the dominant, but 
emotional, characterisation of pastoralism in the literature as a form 
of production on the verge of extinction (Mustafa, forthcoming). In 
the remainder of this chapter I shall show how this characterisation 
relates to a more fundamental methodological problem associated 
with the very way in which anthropological research among pastoral 
societies has been practised in Africa. 


The crisis scenarios 


In recent decades increasingly optimistic scenarios about the future of 
pastoralism have begun to emerge. This is especially true in the case of 
research inspired by the revival of 'actor-oriented' perspectives and 
the academic reinvention of the so-called ‘indigenous knowledge’ 
systems, as opposed to different brands of structuralism, which 
dominated research in the 1970s. Although it is admitted that the 
“pastoralists have historically experienced many cycles of herd growth 
and collapse, good weather and bad weather, and high and low prices 
for their products’ (Barfield 1993: 216), the ‘pastoralists have proved 
remarkably resilient in the face of both natural and man-made 
disasters and there is no reason to believe that the end of pastoralism is 
near’ (Hogg 1992:135). Despite this optimism, gloomy scenarios are 
persistently adhered to by many students of pastoral societies: ‘Many 
an anthropologist is deeply concerned about the fate of the people 
among who her or his work was done but still say that those people 
can take care of themselves. This view is nonsense: in every case that I 
know of, pastoralism is losing ground’ (Aronson 1984: 74). 

Many of the crisis scenarios are rooted in a narrative that tells how 
things were in earlier times when the pastoralists lived in harmony 
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with their environments; how the state (both colonial and post- 
colonial), aid agencies and the herders themselves have undermined 
that harmony. Talk of ‘harmony’ is misleading, for large parts of the 
pastoral habitats in Africa are characterised by extremely harsh and 
unstable natural and social environments. The incidence of rainfall is 
particularly irregular in amount and is characterised by high degrees 
of both spatial and temporal variability. More often than not, the 
recurrence of droughts, epidemics and civil strife are associated with 
total crop failures, livestock losses and general human suffering. It is 
thus easy to discredit the portrayal of the African rural communities at 
any point in their history as completely self-sufficient and living in 
absolute harmony with their natural environment. African pastoral 
and agricultural forms of production are essentially systems charac- 
terised by incestuous instability (cf. Gartrell 1985). Their apparent 
persistence and survival in the face of climatic hazards and socio- 
political adversities is not so much dependent on the establishment of 
equilibrium, as on the dynamic responses facilitated by the flexibility 
of their resource base. These include: dynamically shifting emphasis 
between various forms of production; variable mobility to expand, 
both quantitatively and qualitatively, the scale of resource utilisation; 
and protean ethnic identities. Such dynamism is predicated on the 
exploitation of a broad resource base and the maintenance of exten- 
sive trade and trans-ethnic relationships (Niemeijer 1996: 100f). 
Thus, in the rush and haste to make despondent predictions, many a 
student of pastoral communities has failed to notice certain processes, 
such as the temporary disappearance of social forms. In this way, the 
observed phenomena are totally depleted of their temporality and 
richness. This involves carefully orchestrated conditions to generate 
data that yield internally consistent prophesies but lack empirical 
reference. 

The perseverance of the crisis scenarios may be attributed to the 
fact that they suited the interest of donor agencies and national 
governments to ‘eternalise’ various forms of planned development 
interventions: ‘The dependence of weak African government depart- 
ments on official development assistance; and the political and moral 
pressures on donors to be seen to respond to their domestic con- 
stituencies and to act quickly ... create a policy-making environment 
within which ... “crisis narratives" ... can flourish’ (Leach and 
Mearns 1996: 23). Moreover, the herders themselves, in their attempts 
to secure development benefits and relief assistance, were seen by 
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many commentators as contributing to the crisis discourse by exag- 
gerating their actual or assumed predicament. 

However, the reasons why the crisis scenarios have proved so 
resistant to change have to do with much more than the priorities of 
national government departments, the interests of the donors, or the 
aspirations of the herders. Rather, the reasons are rooted in a particular 
approach to the generation of knowledge, including the timing of 
observations, procedures for investigation and objectives of research: 
"In virtually any discipline particular methods come to acquire credi- 
bility and authority, and it can be the inheritance of such methods ... 
that explains the persistence of some received ideas. By defining what 
is acceptable as evidence, certain privileged methods also act to 
exclude other sorts of data. It is in this way that certain questions 
remain unasked, and certain types of evidence are ignored or 
dismissed as invalid’ (Leach and Mearns 1996: 14). 

A common methodological problem in much of the literature on 
African drylands derives from making assumptions about the future 
of pastoralism on the basis of short-term observations and taking 
these as evidence of long-term trends, when they may simply describe 
one phase or a low point of some climatic cycle of aridity. In some 
ways, this is symptomatic of most development-oriented and donor- 
driven research which, based on such techniques as the so-called 
rapid rural appraisal (RRA), participatory rural appraisal (PRA) or 
participatory action research (PAR), operates within too short a time- 
span to be able to capture such long-term processes. As Barfield 
(1993: 216) puts it: ‘The focus has been on what is observable in the 
short term and using that data to extrapolate current trends into the 
future’ Thus, one major methodological trap associated with the 
crisis scenarios is rooted in attempts to discern processes from some 
combination of short-term observations that give convenient and 
emotional, but highly misleading impressions about the destiny of 
pastoralism. 

Another methodological trap encountered in the crisis scenarios is 
the tendency towards a general preoccupation with the fate of the pas- 
toralists rather than the future of pastoralism: ‘The collective future of 
traditional pastoralists is ... at risk in East Africa. By the end of the 
century [20th] they may belong merely to memory, as traditional 
African hunter-gatherer populations do’ (Dyson-Hudson and Dyson- 
Hudson 1982: 213). In this way the herders are ‘too easily made the 
symbol of a past world, representing ... a romanticist ideal of Africa's 
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pre-modern values and aspirations, as people whose way of life 
should be protected against the assault of modernisation’ (Anderson 
1993: 122). It is therefore not particularly surprising that the anthro- 
pological defence of the herders in this context has been scornfully 
described as an ‘ethnic preservationism’ since it sounds like a call for 
‘a tribal reserve system in which the ethnic group is kept in a kind of 
living museum status’ (Bennett 1988: 46). Of course, no one would 
agree to deliberate extinction of traditional pastoralism. This would 
challenge the rights of minorities for self-determination and cultural 
survival, and individual human rights to opportunity and freedom in 
respect of career preference. Yet by the same logic it would be naive, if 
not hypocritical, to insist that everyone borne into a pastoral society 
should inevitably remain a herder. Less than 200 years ago, more than 
half the American population lived on farms and now less than 3 per 
cent do, but no one considers this to be evidence of an agricultural 
crisis or decline (Barfield 1993: 218). 

A further methodological trap in the crisis scenarios relates to the 
use of the term pastoralism to designate a way of life rather than an 
economic activity. This designation, it has been argued, ‘bears the 
danger of misleading the non-specialist into the belief that animal 
production and husbandry — herding, broadly — is all that pastoralists 
do. The trap is then set for outsiders to focus entirely on herding activ- 
ities as they think about pastoralists’ future’ (Aronson 1980: 175). 
The fact that most rural societies in Africa have agricultural and 
pastoral, mainly agro-pastoral, groups, and that changing from one 
mode to another has been more common than believed, provides yet 
a further justification for our earlier call for abandoning the preoccu- 
pation with the fate of pastoral people in favour of a focus on the 
future of pastoralism. In this fashion it would be possible to ask 
questions about the ways in which pastoralism has changed to make it 
more or less competitive in the modern world. There is ample 
evidence to suggest that, rather than being static, pastoralism has 
adapted to new socio-economic and biophysical conditions and 
found a niche in the modern world. Perhaps the most significant 
change pastoralism is experiencing in many parts of the world is the 
increasing importance of raising animals for exchange rather than for 
sheer subsistence (Barfield 1993; Behnke 1983; Kavoori 1996). 

Finally, while the anthropological literature is very rich on the 
various aspects of time in the societies studied, the implication of 
temporality for anthropologists’ own findings and predictions is to 
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some extent overlooked. In most cases the analysis tends to focus on 
the particular conditions of the moment, and is not concerned with 
preceding and succeeding events (Firth 1964a). Therefore many statements 
on the future of pastoralism, to borrow Firth's words, tend to ‘rest on 
short-period study of what may be only a temporary, casual associa- 
tion; they have not been tested in terms of their observed co-variation 
over time’ (Firth 1964b: 54). 

Thus, if one reads the anthropological literature on the future of 
pastoralism carefully, one realises that many groups at the time of 
observation displayed imbalances in their local systems, and that in 
only a few cases have anthropologists been able to stay around long 
enough, or to reconstruct history adequately, to obtain evidence 
showing how these imbalances evolved and for how long they will 
persist in the future (Niemeijer 1996). Most observations were of rel- 
atively short duration and there is no detailed information available on 
the stability of findings over time. In this way, predicted social phe- 
nomena are considered ‘as occurring empirically in a certain manner 
when they have not been actually observed’ (Firth 1964b: 54). As 
Bennett once argued, ‘generalisations about stability and instability in 
human societies need to consider the factor of time in order to obtain 
an accurate perspective. The tendency in cultural evolutionary thought 
to consider states of being at particular moments in time as sufficient 
evidence for generalisations about process leads to erroneous 
judgments’ (Bennett 1976: 147f.). Thus, the credibility of predictions 
is enhanced by prolonged engagement and persistent observation. 

Even the work of those who have been able to use a sequence of 
long-spaced visits to a field or setting has methodological limitations. 
As Firth put it: ‘It is apt to be dual synchronic rather than truly diachronic, 
comparative at separate periods and ignorant of intervening events 
which might modify the interpretation of trends’ (Firth 1964b: 54f, 
emphasis added). This is perhaps one of the reasons why Frederik 
Barth long ago argued that '[b]ecause of our general unwillingness to 
abandon well-established routines, studies explicitly addressed to the 
investigation of change have been prone to contain descriptions of a 
social system at two points in time — or even at one point in time! — 
and then to rely on extrapolation between the two states, or from the 
one state, to indicate the course of change'. Thus, 'if we want to under- 
stand social change, we need concepts that allow us to observe and 
describe the events of change. Our contribution as social anthropolo- 
gists must lie in providing such primary materials for understanding 
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the processes; it lies in our powers of observation out there where 
change is happening today, and not in producing secondary data by 
deduction and extrapolation’ (Barth 1981: 106). 

Anthropologists, therefore, need to expand their perceptual time 
horizons in order to make their analyses more perceptive of slow and 
gradual transformations as well as of very rapid change processes. 
Physical or social phenomena are events that take place in the world, 
which are more clearly explained or understood when placed in the 
appropriate context that brings them into sharp relief. In other words, 
physical and social phenomena are episodes that unfold and recur in 
the flow of time and are only meaningful when understood in that 
context; they are processes, not forms (Cupchik 2001). Thus, the fun- 
damental goal of social science research on issues related to the future 
of African pastoralism should be to reveal the processes that underlie 
observed social phenomena. 


The farming-herding continuum 


The presence of the cultivating and trading pastoralists, the trading 
and herding farmers, and the herding and farming traders presents a 
challenge to the category-bound worldview that dominates the social 
(and natural) sciences. It is a common feature of the modern scientific 
enterprise to put simple labels on natural and social phenomena: to 
divide into classes and to separate into stages (Niemeijer 1996: 97f.). 
This propensity is, of course, rooted in the pervasive human tendency 
toward the classification of all phenomena, the general inclination ‘to 
impose order on aspects of nature, on people's relation to nature, and 
on relations between people' (Kottak 1997: 342). According to 
Edmund Leach, '[o]ne very important feature of this ordering process 
is that we cut up the continua of space and time with which we are 
surrounded into segments' (Leach 1978: 21). Thus, we are predis- 
posed ‘to think of the environment as consisting of vast numbers of 
separate things belonging to named classes, and to think of the 
passage of time as consisting of sequences of separate events. 
Correspondingly, when ... we construct artificial things (artefacts of 
all kind) ... or write histories of the past, we imitate our apprehension 
of Nature’ (ibid.). Although many phenomena are continuous rather 
than discrete, it is precisely because of the general tendency to impose 
order that we treat them as being more different than they actually are. 
Thus, things that are quantitatively rather than qualitatively different 
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are made to seem absolutely dissimilar (Kottak 1997: 342). In this 
way, ‘the flow of events in everyday life is stopped or segmented off 
and turned into an object or subject of inquiry’ (Cupchik 2001). This 
act of segmentation and classification, however, is always selective: it 
involves breaking the flow of events in the real world and selectively 
focusing on this or that episode. This selectivity is therefore an 
immediate source of bias and distortion, since it accounts for a 
derived, not a real world. This path of vitalising and stereotyping 
description leads to concrete and limited knowledge because it does 
not provide an account of underlying recursive processes. 
Alternatively, a coherent account of the dynamics of social and 
physical processes is the one that accommodates the greatest number 
of single but interconnected episodes (ibid.). 

The 'herder/farmer' dichotomy is an example of oppositions that 
reflect the general tendency to convert differences of degree into dif- 
ferences of kind. However, in most parts of Africa the herder/farmer 
distinction is progressively breaking down: farmers are investing 
more of their surpluses in livestock and herders are relying more on 
farming; they are becoming ‘herder-farmers’ or "farmer-herders', 
terms used to describe the blurring of occupational categories previ- 
ously assumed to be distinct (Toulmin 1983). In this sense herding 
and farming might be perceived not as sharply segmented aspects of 
social reality, but as processes in a continuum the polar opposites (or 
ideal types) of which are pastoralism and agriculture. In this framework, 
one should view herding and farming as adjustments to particular sets 
of ecological conditions, at given technological levels, ranging from a 
completely agricultural life with no herding at one extreme to 
pastoralism with no farming at the other. Along this continuum an 
infinite variety of different forms of agro-pastoralism with varying 
combinations of herding and farming could be found, each form 
adjusted to particular conditions in specific places at definite points in 
time, although in practice the actual number of forms would 
undoubtedly be substantially smaller. While individual households 
and groups of households located at any point in this conceptual 
continuum might represent stable adaptations, these adjustments 
should be viewed as dynamic ones that allow an individual or a group 
to move from point to point along the continuum as conditions 
change. At no time does an individual or a group cease to be a 
pastoralist/agriculturalist unless they give up herding/farming 
altogether. Thus, at the agricultural end of the continuum some 
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individuals and groups are always dropping out of pastoralism and 
becoming farmers, while others are increasing the size of their herds 
and spending more time as pastoralists. Similarly, at the pastoral end 
of the continuum some individuals and groups are dropping out of 
agriculture and becoming herders while others are increasing the size 
of their land and spending more time farming. 

Moreover, the recent droughts in most parts of Africa have drawn 
insistent new development initiatives that are invariably geared 
toward the revival of agriculture (seed provision programmes, animal 
traction, agricultural credit schemes, etcetera). In such endeavours, 
pastoralism is totally left out. Whether such bias is deliberate or based 
on false assumptions about the actual and potential economic contri- 
bution of pastoralism, both locally and nationally, the strategic reality 
for most rural communities in Africa is to attempt to combine herding 
with farming, and to sustain the linkages between the two. 

One really wonders if this is an entirely new and recent phe- 
nomenon. Ibn Khaldun's Muggaddimah aside, there is ample historical 
and ethnographic evidence to suggest that groups, and individuals 
within these groups, have shifted between herding and farming 
where and when the ecological and political-economic conditions 
demanded and allowed (Anderson 1988, 1989; Mustafa 2001; 
Haaland 1972; Khazanov 1984; Mace 1993; Spaulding 1979). This 
tendency contradicts the commonly held conception that man 
gradually but steadily moved from one form of production to another 
in a phased, progressive evolutionary path from hunter-gatherer to 
herder to farmer (Niemeijer 1996). Perhaps, however, the tendency 
may be better understood by reference to the distinction between 
what Raymond Firth (19642: 9) calls non-emergent and emergent dynamics: 
the former describes a social system maintaining itself in essentially 
the same form, the latter one that is in process of alteration. In most 
cases the process of change involves the operation of forces with 
partial disintegrative or disruptive effects on the existing society, 
tending to the creation of social forms blending old and new elements 
(Firth 1964a). Repressed social forms never disappear completely; 
they continue to exist, to operate and present themselves, but in 
disguised forms (Godelier 2000). Moreover, the movement from one 
social condition to another may be reversible or irreversible, gradual 
or rapid; it may occur in one major institution only or in several at the 
same time (Firth 1964a: 7ff.). Changes in subsistence patterns occur 
regularly, but not in a single direction. The shift from herding to 
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farming, for example, has been neither inevitable nor irreversible. 
Thus, rather than extrapolated prophesies, it is the complex interac- 
tion of natural, social, economic and political factors, operating at a 
specific time and in a given geographical setting, that should inform 
our comprehension of the dynamics of human adaptation in the 
African countryside. 

Pastoralism and cultivation, on the ground, are therefore not dis- 
crete and static objects for academic analysis. Rather, they are dynami- 
cally interrelated and it is this very dynamism that determines the 
forms and outcomes of the processes of transition between herding 
and farming over time and in different socio-ecological settings. 
Groups assumed to be radically different in terms of their resource 
base interact with each other in a manner that enhances the survival 
capacity of each. They also serve to demonstrate that the movement of 
individuals and groups between different productive regimes is an 
integral part of the dynamics of African rural societies. Such processes 
are not immediately apparent to the anthropologists or ecologists who 
have only a limited-time experience of the societies and cultures they 
study. Their bewilderment is clearly due to the fact that the cultures 
they confront during fieldwork need not necessarily be adapting to con- 
ditions that prevail at the time of their visit but to more limiting condit- 
ions which have occurred, probably many times, during the past. The 
value of intermittent fieldwork stretching over as long a period of time 
as possible lies in the opportunity not only to study temporal 
processes, such as social and cultural change, but also to understanding 
the rationality of those seemingly timeless cultural arrangements 
embodied in ritual, belief and symbolism (Holy 1988: 150). 

The position taken here should by no means be construed as a total 
negation of the importance of the herder/farmer dimension when 
one analyses issues of resource competition and conflict and their 
implications for the future of pastoralism. On the contrary, distinc- 
tions of this kind are legitimate enough and indeed necessary 
heuristic devices to some stages of inquiry, provided that they are 
taken as conceptual images to aid analysis, and not as representations 
of empirical situations (Firth 1964a). The point is that the complexity 
of interaction between pastoralism and farming cannot be understood 
adequately by basing one’s inquiry on a herder/farmer dichotomy. 
Much of the semantic problem in this regard results from a desire to 
fit every group in a livelihood form that is inherently diverse into a 
neat pigeonhole (Johnson 1969: 17). Thus, it is clear that labels such 
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as herder and farmer are out of place in the broad-based subsistence of 
many African rural communities. That is, in the African context the 
terms herder and farmer, like the terms rural and urban, ‘are more 
remarkable for their ability to confuse than for their power to illumi- 
nate’ (Pahl 1966: 299). 

Of course, no one would dispute the right to use these terms in 
everyday discourse to denote different patterns of land use, which are 
easily discernible; what is contestable is the sociological relevance of 
these occupational labels, especially in societies characterised by high 
degrees of fluidity in their social division of labour. However, the 
notion of a herding-farming continuum introduced here is no more 
than a response to the nearly universal academic romance with polar 
distinctions. This should by no means be construed as a total negation 
of the existence of discontinuities in some instances, but these should 
be empirically demonstrated rather than extrapolated from predeter- 
mined narratives. 


Concluding remarks 


The foregoing discussion calls for a focus on disclosing disguised 
assumptions, especially those informing key conclusions and predic- 
tions, exposing their inconsistencies and their deficiencies, and 
developing new, more systematic postulates for improving our under- 
standing of the dynamics of human adaptation in the African 
drylands. As Maurice Godelier argues: ‘Searching out the implicit 
exclusions in an analysis, the silences in an argument, the omissions 
in an observation are necessary steps in the unfolding of any 
knowledge-seeking activity’ (Godelier 2000: 309, emphasis added). Thus 
revealing the elements implicitly excluded from analysis, the silences 
in a reasoning process, and the blind spots in observation, is indis- 
pensable if we are ‘to flush out any lurking prejudices ... that might 
have influenced the choice of data, their interpretation and their for- 
mulation’ (Godelier 2000: 308f.). 

In laboratories, scientists can eliminate the effects of intruding 
exogenous variables and carefully simplify the complexity of real 
processes. The real world of social life offers no such control and 
opportunity. This is simply because, in the social world, phenomena are 
difficult to observe as they are not restricted to sense data but involve the 
application of judgment (Cupchik 2001). Thus, the partial character of 
many accounts of the future of pastoralism could be attributed to the 
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conscious or unconscious exclusions of phenomena or people 
observed: the repression, silencing, displacement and disguising of 
many aspects of social reality. In many ways this shortcoming is a legacy 
of the positivist methodologies so entrenched in the social sciences. 

Along these lines this chapter has laboured to demonstrate that, far 
from being in decline, pastoralism may be securing its long-term 
survival through forceful responses to a dynamic natural and social 
environment. Over the centuries, African dryland pastoralism has 
developed into systems that are not stable and balanced but rather 
extremely diverse, dynamic and flexible. This dynamism finds expres- 
sion in the active responses of African rural societies to the shifting 
opportunities and constraints of the physical and social environment, 
as well as the creative effort to harness new economic opportunities 
and generally remoulding their productive regimes, in both the short 
and long term. Secure pastoral systems are those able to link with 
economic activities occupying other niches, where alternative pro- 
duction regimes compensate for the loss of livestock. Although pas- 
toralism has gone through noticeable vacillations, the basis of this 
dynamic relationship in most African drylands has remained remark- 
ably stable over time. Pastoralism has thrived, declined and flourished 
again as periods of ecological disaster and/or civil strife have set in 
and then retreated (Anderson 1993). Flexibility and adaptability (a 
broad resource base with repeatedly shifting emphasis between its 
various components) have been central features in the resilience of 
African dryland pastoralism. 

Pastoralism and farming in most African drylands can thus no 
longer be considered as total ways of life; instead we should see them 
as technical activities, whose role in the local economy has always 
been ascending or descending, both in absolute terms and relative to 
each other. In most cases, the movement between pastoralism and 
farming is a voluntary response to changing constraints and opportuni- 
ties in the biophysical and socio-economic environments. For example, 
during drier periods most African dryland economies appeared to be 
predominantly agricultural, and in the wet phases looked more 
pastoral. Thus the movement between pastoralism and agriculture is a 
two-way process in the sense that it is not necessarily unidirectional or 
irreversible. Moreover, such changes in orientation of activities from 
more to less pastoral, and more to less agricultural, are often shifts of 
emphasis between patterns present in the local economy, rather than a 
radical transformation from one activity to another. 
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However, the position taken here should in no way be construed as 
a negation of the fact that pastoralism has always been experiencing 
massive transformation. On the contrary, the main feature of African 
dryland pastoralism in the beginning of the twenty-first century is 
rooted in the intensification of livestock concentration within a 
network controlled by economic agents who are for the most part 
from outside the local communities (commercial banks, livestock 
traders, bureaucrats). However, this in itself has not fundamentally 
transformed the internal organisation of the pastoral economy. What 
is happening is that new external technical factors, such as technolog- 
ical innovations, commercial credit facilities, intensification of veteri- 
nary care, and secured water supplies, are all combined to facilitate the 
imposition of a modern marketing operation on an essentially tradi- 
tional pastoral production system. 

Of course, it is impossible to grasp these dynamics through syn- 
chronic case studies whereby phenomena are dealt with at one point 
in time while totally ignoring previous historical developments. 
Instead, what is required is a diachronic approach to the historical 
development of phenomena whereby material from various periods is 
examined and analysed (Niemeijer 1996). A diachronic study of the 
history of African dryland pastoralism reveals that many of our proph- 
esies about its future are invalid. African dryland communities are not 
sluggish and enervated; rather, they dynamically and innovatively 
respond to the caprices of their social and physical environments. One 
legitimate response in this context, perhaps, is to abandon pastoralism 
altogether. This is a trajectory only the concerned people have the 
right to make the decision about. Why should the people we label 
pastoralists remain pastoralists? 
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An Invisible Religion? 
Anthropology’s Avoidance of Islam 
in Africa 


Robert Launay 


A Prominent French anthropologist once confessed to me that his 
entors had warned him against studying Muslims in West 
Africa. Muslims, he was told, were just not ‘authentic’ enough; 
‘authenticity’, by that time, had euphemistically replaced ‘primitive- 
ness’ without effacing what Johannes Fabian (1983) has called the 
denial of coevalness. Such an omission is indeed a glaring one. There 
are now over 200,000,000 Muslims in sub-Saharan Africa, a very 
sizeable proportion of the entire population, especially (but hardly 
exclusively) in West Africa. This Islamic presence is in no way a recent 
phenomenon, but rather represents over a millennium of history.! As 
it happened, the very period during which anthropologists began 
systematic programmes of field research in Africa was a time of. 
unparalleled Islamic expansion. Anthropologists' failure to come to 
terms with Islam in Africa (and, in large measure, with Christianity as 
well) was hardly an accidental omission but rather, as my colleague 
admitted, a very deliberate policy. 

Arguably, there existed a tacit partition of African realities among 
academics, with anthropologists appropriating the study of ‘authentic’ 
Africans with genuinely ‘traditional’ religions while the study of 
African Muslims, those whose pristine authenticity had apparently 
been violated, was left to historians if not to ‘Orientalists’. 

Paradoxically, the earliest French anthropologists were not nearly 
so reluctant to acknowledge the existence and importance of Muslims 
and of Islam. The first self-consciously ethnographic studies of 
African cultures (as distinct from descriptive passages in explorers’ 
narratives) were conducted by a cadre of scholar-administrators in the 
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early twentieth century.’ As administrators, they were concerned with 
acquiring first-hand practical knowledge about the peoples over 
whom they were attempting to rule, including Muslims. Disciplinary 
boundaries were in any case still relatively fluid, and the contributions 
of these scholars bridged linguistics, history and geography as well as 
ethnography. Admittedly, the quality of the work was extremely 
variable, and many of the administrators were dilettantes at best; 
others, most notably Maurice Delafosse, cannot be so easily 
dismissed. Delafosse began his African career in southern Céte 
d'Ivoire in the last decade of the nineteenth century, among the Agni 
and the Baule, simultaneously attempting to suppress a Baule revolt 
while publishing on the language, history and social organisation of 
the region.* After his transfer to the less restive north of the colony, he 
published the first (and unquestionably the best) colonial monograph 
on the Senufo in a journal edited by the noted anthropologist Arnold 
Van Gennep. Although these early ethnographic works contain 
relatively few references to Islam and to Muslims, Delafosse was in 
fact thoroughly trained in Arabic, studying the language at the Ecole 
des Langues Orientales under Octave Houdas, whose daughter he 
married. Later, he collaborated with Houdas on the translation of the 
Tarikh el-Fattach, the Timbuktu cleric Mahmud Kati's seventeenth- 
century chronicle of the Songhai empire. This first-hand knowledge 
of Islamic historical sources was a critical element of Delafosse's 
magnum opus, Haut-Sénégal-Niger (1912), a three-volume survey of the 
geography, history and anthropology of what is now Mali. Nor was 
Delafosse the only administrator/anthropologist to concern himself. 
with Muslim peoples. Charles Monteil, for example, published a 
detailed study of the famous Muslim trading city of Djenne in 1903, 
before publishing ethnographic monographs about the Khassonke 
and the Bambara. 

However, the French administration was not prepared to have its 
Muslim policy dictated by the ethnographic preoccupations of district 
administrators. Prior experiences in Algeria, where Islam had very 
definitely served to mobilise resistance to colonial rule, left the 
French perennially suspicious of, if not always antipathetic to, Islam.* 
The administration kept virtually all Muslim clerics under surveil- 
lance, keeping files which were synthesised by Delafosse’s contem- 
porary, Paul Marty, in a series of detailed studies on Islam in different 
French West African colonies. These studies among others led to the 
formulation of the idea that there existed an Islam noir, a specifically 
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Africanised variety of Islam, a dilution of the ‘pure’ (and more 
dangerous) religion with traditional African beliefs and practices. 
However comforting this illusion may have been for French adminis- 
trators who felt that they no longer had to fret about the Islamic peril, 
it had disastrous consequences for the anthropological study of Islam 
in French colonial Africa. Once ‘African Islam’ could be reduced to its 
component parts — Arab Islam and African ‘fetishism’ — then the study 
of Islam could properly be left to Orientalists, leaving to anthr- 
opologists the task of decoding more ‘authentically’ African beliefs 
and practices. 

In any case, the kind of anthropology practised by Delafosse and 
his cohort was doomed in the long run, a victim of attacks from all 
sides. Colonial authorities were increasingly impatient with district 
administrators who spent too much time pursuing academic 
inquiries rather than implementing administrative policy. At the same 
time, the growing professionalisation of academia in the context of 
universities increasingly relegated scholar-administrators to the status 
of dilettantes whose first-hand knowledge of the terrain could not 
quite make up for inadequate theoretical training. The Dakar-Djibouti 
Mission (1931-3) under the leadership of Marcel Griaule marked the 
eclipse of the era of scholar-administrators and the triumph of 
academic anthropology under the aegis of Griaule himself. 

The Dakar-Djibouti Mission was Griaule's first encounter with the 
Dogon, who were to become the subject of his life's work.’ Griaule's 
approach was characterised by the quest for esoteric initiatory 
knowledge. In his Conversations with Ogotomelli (1970 [1948]) he 
describes a series of 33 sessions during which a Dogon elder 
gradually unfolded a vast mytho-cosmological system encompassing 
the key features of their esoteric knowledge. Griaule’s students, 
notably Germaine Dieterlen and Dominique Zahan, set themselves to 
discovering and describing comparable systems among the neigh- 
bouring Bambara. It must be stressed that this was a profoundly 
humanistic project, an attempt to demonstrate that African systems of 
thought were by no means primitive and illogical, but on the contrary 
highly systematic, elaborate and sophisticated. But for this very 
reason, it was essential to the project to depict these systems as 
authentically African, uncontaminated by either European or Islamic 
influences. As Amselle (1998: Chapter 7) has aptly pointed out, such 
a presentation erases the impact of centuries of interaction between 
African Muslims and their non-Islamic neighbours, to the extent that 
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it is extremely difficult (and, more important, probably quite 
pointless) to attempt to disengage Islamic from pre-Islamic features of 
West African cosmologies. For example, one of Griaule's sessions 
with Ogotomelli details Dogon ideas about the constellations of the 
zodiac. However, the zodiac is by no means a self-evident intellectual 
construct; rather, it is a Mesopotamian invention which was clearly 
diffused to West Africa along Muslim trade routes.* What is more, 
Griaule’s system not only ignored the deeper interaction between 
Dogon and Islamic thought, but also the more recent history of the 
Dogon. In fact, the Dogon were allies of the jihad leader al-Hajj Umar 
in his campaign against another Islamic state, the Fulbe empire of 
Macina. While the Umarian state made few deliberate attempts to 
convert the Dogon, Islam (and Christianity as well) were making 
significant inroads among the ‘pristine’ Dogon by the time Griaule 
was conducting his field research. 

Ultimately, the Griaulist project portrayed African cosmologies as 
pristine works of art, to be contemplated and admired by European 
audiences. It was also profoundly idealist. To the extent that the 
physical realities of everyday life entered into Griaule’s account, it was 
as reflections of an underlying mythical system. Weaving, black- 
smithing and even farming were depicted as deeply symbolic forms 
of activities, paralleling aspects of the primeval act of creation. 

Contemporary British approaches to anthropology in Africa were, 
not surprisingly, more down to earth. Structural-functionalism was 
concerned with examining the properties of societies as quasi- 
organic functioning wholes, whose unwritten rules were effectively 
maintained by the ebb and flow of the everyday actions of groups and 
individuals. From such a perspective, ‘tribes without rulers’? consti- 
tuted a particularly important theoretical challenge, an occasion to 
demonstrate how social order could be maintained in the absence of 
central authority. Accordingly, British anthropologists tended to focus 
on small-scale societies and the central role of the application of 
kinship norms. Ancestor cults best exemplified the operation of the 
system in the religious domain. Such small-scale societies were often 
in close (though not always amicable) contact with Muslims; the 
Nuer and the Tallensi both come to mind in this regard, but they were 
not to any extent Islamised. This is not to say that their religious 
systems, like that of the Dogon, may not have been influenced in 
fundamental ways by Islamic concepts and practices. However, unlike 
the French anthropologists who were concerned with the authentic 
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Africanity of the religions they studied, their British colleagues 
focused on the way in which religious systems operated and tended 
to bracket questions of origin. In any case, even when British 
anthropologists undertook the analysis of African state systems, most 
of the societies they described were located in southern Africa, 
remote from Islamic influences: Tswana (Schapera), Zulu and Lozi 
(Gluckman), Swazi (Kuper), Bemba (Richards). In West Africa, the 
work of Meyer Fortes among the Ashanti was almost exclusively 
confined to the domain of kinship. But even M. G. Smith's study of. 
Government in Zazau (1960) — an Islamic emirate — pays relatively scant 
attention to Islam (listed in the index as 'Muhammadan religion’!). 

This is not to say that all structural-functionalists were ignorant of, 
much less oblivious of Islam. Indeed, Evans-Pritchard's The Sanusi of 
Cyrenaica (1949) is perhaps the first anthropological monograph to 
concern itself centrally, not only with Muslims but with Islam as a 
religion. Admittedly, the title itself hardly betrays this concern to 
anyone previously unfamiliar with the Sanusiyya. The uninformed 
might easily be beguiled into imagining that the Sanusi of Cyrenaica 
are just another ‘tribe’ like the Nuer of southern Sudan. Instead, as 
Evans-Pritchard admittedly points out in the first sentence of the 
book, the Sanusiyya is a Sufi brotherhood, an explicitly religious 
Islamic organisation. Even so, Evans-Pritchard’s primary analytical 
focus was more social-structural, and in particular political, than 
religious. First, he sought to demonstrate how the Sanusi had 
managed to establish a trans-Saharan network of lodges strategically 
situated along lucrative trade routes in the interstices of tribal 
Bedouin society, whereby religious authorities attracted the loyalty of 
the desert nomads by mediating tribal conflicts. Second, he showed 
how these loyalties were effectively mobilised by the Sanusi in order 
to mount an extremely effective, if ultimately unsuccessful, resistance 
to the Italian occupation of Libya. In this way, his work on the Sanusi, 
like his study of the Nuer, examined the ways in which social order 
might be maintained in the absence of centralised governmental 
authority. Curiously enough, given Evans-Pritchard’s personal 
religious convictions and sensibilities, as evidenced in his monograph 
on Nuer Religion (1956), by and large Islam was treated as epiphe- 
nomenal in his Sanusi ethnography. 

The work of S. F. Nadel in the Kingdom of Nupe constituted 
another outstanding exception to the structural-functionalists" 
avoidance of Islam. After all, Nupe's rulers had converted to Islam 
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even before the kingdom succumbed to the Sokoto jihad in the early 
nineteenth century. Indeed, Nadel's (1954) monograph Nupe Religion 
included an entire chapter on ‘Islam in Nupe’. But this is also the last 
chapter (except for the conclusion), the appendix to a fuller 
discussion of ‘traditional’ religious beliefs and practices onto which 
Islam, it would seem, had been grafted to produce a syncretic mix. 

For obvious reasons, American anthropologists began to study 
African cultures much later than their French and British colleagues; 
simply put, the United States had no African colonies. On the other 
hand, the theoretical focus on cultural diffusion which, thanks to 
Franz Boas, had infused American anthropology might have seemed a 
priori more amenable to the study of Islam in Africa than the French 
quest for an authentically African cosmological system or the British 
emphasis on the systematic functioning:of relatively small-scale and 
(apparently) self-contained societies. Indeed, it was this very issue of 
cultural diffusion which attracted Boas's student Melville Herskovits, 
the pioneer of American anthropological interest in Africa. For 
Herskovits, however, the diffusion of African culture to the New 
World constituted the raison d'étre for his African research, notably 
his studies of the kingdom of Dahomey. The diffusion of Islamic ideas 
to Africa was out of his purview. His student, Joseph Greenberg, 
wrote an early monograph on Bori spirit cults among the Hausa 
entitled The Influence of Islam on a Sudanese Religion (1946). However, as the 
title suggests, Islam and ‘African religion’ are implicitly depicted as 
independently constituted entities; Islam is presented as an external 
influence, not as a constituent component of African religions per se. 

All in all, French academic anthropology during the colonial 
period, especially as practised by Griaule and his students, in its quest 
for authentic and coherent African systems of thought, was least open 
to the study of Islam and its impact in Africa. At best, Islamic ideas 
were reconfigured in African terms to produce an Islam noir, a ‘black 
Islam’, which was ostensibly as profoundly African as it was 
superficially Islamic. At worst, Islam was frankly considered as a 
menace, a threat to the integrity of the wonderful cosmologies 
which, in their eyes, constituted works of art. However different the 
projects of American cultural and British social anthropologies were, 
neither was conceptually averse to taking Islam into account. Even 
so, and as we have seen with some notable exceptions, Islam tended 
to be peripheral to their understanding of African cultures and 
societies. 
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Decolonisation had profound effects on the nature of anthro- 
pological understandings of Africa, whether British, French, 
American or, at long last, African. The fact that anthropologists began 
to show serious interest in Muslim societies, if not in Islam, must 
certainly count as one of the most unanticipated consequences. In the 
first place, decolonisation made it blatantly apparent that African 
societies, no matter how small-scale, were in no way self-contained. 
Of course, reading their work carefully, one realises that an earlier 
generation of Africanist anthropologists had never been unaware of 
the fact; the depiction of societies in equilibrium was arguably a 
heuristic device rather than a reflection of deeply held convictions. Be 
this as it may, the political ferment leading up to and following 
decolonisation rendered such heuristic fictions increasingly uncon- 
vincing, not to mention, as means of understanding present 
circumstances, irrelevant. 

Perhaps because French colonial anthropology had been the most 
radically idealist, the most divorced from the day-to-day realities of 
African life, the pendulum was to swing most radically in France, 
where for a while Marxist materialism prevailed as a radical antidote 
to the errors of the past, political as well as intellectual. It may seem 
paradoxical that Marxist anthropologists might be attracted to the 
study of Muslim societies; arguably, from a Marxist perspective, 
religion would appear to be at best superstructural, at worst a form of 
false consciousness. (Some Marxist anthropologists resisted — at times 
tortuously — the temptation to succumb to such a mechanistic analysis 
of religion.) In fact, it was precisely their renewed attention to the 
economic ‘infrastructure’ of African societies that obliged French 
Marxist Africanists to engage with the study of Muslims. In fact, 
throughout the West African Sahelian and Sudanic zones, long- 
distance commerce had been firmly ensconced in the hands of Islamic 
trading networks. For example, Jean-Loup Amselle (1977) studied 
the Kooroko, a group who had originally been hereditary blacksmiths 
in the Wassulu region of Mali but who had managed in the course of 
the twentieth century to achieve dominant roles in the kola trade 
between Bamako and Bouake, in Cóte d'Ivoire. Amselle devotes a 
chapter of his monograph to ‘Religious Ideology’, in which he 
discusses the underlying reasons why Kooroko have been attracted to 
an Islamic reform movement which was (misleadingly) labelled 
"Wahhabi' by the French. Admittedly, the very terminology of 
‘religious ideology’ suggests that Amsell's concern was not to analyse 
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Islam on its own terms. However, the argument was not nearly as 
mechanistic as this may seem, and pointed to important ways in 
which the anthropological study of Islam in Africa might develop. In 
the first place, it is significant to note that Amselle chose to study a 
group whose ‘modern’ identity was entirely distinct from its 
traditional status, in economic and social as well as religious terms. 
Their traditional and hereditary occupation as smiths conditioned the 
nature of their interrelationship with neighbouring groups, whereas 
their entry into the ranks of the merchant élite necessitated a 
thoroughgoing transformation of social relationships with outsiders. 
Such a transformation, Amselle suggested, involved conversion to 
Islam in the first place (essential for anyone entering into that sector 
of the economy), but also a choice between competing Islamic 
trends. The intrinsic foreignness or Africanity of such Islamic trends 
was simply not an issue, nor was Islam depicted as a unitary, much 
less unified, body of doctrine. 

Such theoretical and empirical interest in African merchant com- 
munities was not necessarily restricted to anthropologists who were 
either French or Marxist. The theoretical orientations of Anglo-Saxon 
anthropologists during the colonial period had in no way excluded a 
concern with economic relations. Admittedly, the depiction of 
societies or cultures as relatively self-contained tended to draw 
attention away from groups such as merchants, whose livelihoods 
depended precisely on bridging disparate social or cultural entities. 
Even so, when these anthropologists began to pay serious attention to 
Muslim merchants, this represented a readjustment of focus rather 
than, as in France, a radical change of approach. For example, Abner 
Cohen (1969) described the community of Hausa migrants in 
Ibadan, detailing the practices by which they maintained their 
monopolies over the long-distance trades in cattle and in kola. Cohen 
was particularly interested in the maintenance of ethnic boundaries, 
in the ways in which Hausa immigrants demarcated themselves from 
the Yoruba majority in the town as a means of maintaining their 
ethnic monopoly over certain sectors of the economy. As a matter of 
fact, the Yoruba community included large numbers of Muslims as 
well as Christians, and so Islam in itself did not distinguish one ethnic 
community from the other. As a result, Cohen argued, Hausa in 
Ibadan affiliated themselves with the Tijaniyya, a particular Sufi 
brotherhood, in this way perpetuating the boundary between their 
community and Yoruba Muslims. Cohen's argument, though not 
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framed in Marxist terms, offered a similar kind of argument: economic 
relations (in this case the preservation of a strategic trade monopoly) 
dictated the preservation of a specific ethnic boundary, which was in 
turn reflected by Sufi brotherhood affiliations. One way or the other, 
religion in general and Islam in particular were in large measure 
depicted as epiphenomenal. 

My first monograph on the Dyula of Cóte d'Ivoire (Launay 1982) 
was virtually the inverse of the scenario that Amselle had detailed for 
the Kooroko. I studied a population that had enjoyed a regional trade 
monopoly in the nineteenth century, which it had lost in the course 
of the twentieth, and indeed which (for the most part at least) 
rejected the "Wahhabi' ideology of reform as adamantly as the 
Kooroko espoused it. Like Cohen, I was concerned with the complex 
(though not straightforwardly epiphenomenal) relationship between 
Islamic practice and ethnic identity. 

Not all of this mini-surge of anthropological interest in Islam in 
Africa focused exclusively on merchant communities. Jean Copans 
(1980), notably, studied the role of the Murid brotherhood in the 
organisation of peanut production in Senegal. Jack Goody's interest in 
Islam was not as intimately related to the study of a particular society 
as it was to the broader understanding of West Africa as a region and 
indeed of its place within broader global systems. Very broadly, he 
proposed a model of West African Sudanic state systems in terms of 
‘estates’: an aristocratic warrior cavalry; a Muslim estate of merchants 
and clerics; commoners; and slaves? The characterisation of 
hierarchy in terms of ‘estates’ rather than ‘classes’ was deliberate. For 
Goody, in pre-colonial sub-Saharan Africa, the prevalence of horti- 
culture as opposed to plod agriculture precluded the development of 
class differences based on the ownership of means of production. 
Conversely, the nature of state systems depended more integrally on 
means of destruction — horses in the grasslands as opposed to guns in 
the forest zones where, because of tsetse, horses could not survive. At 
the same time, Goody's interest in literacy and writing systems led 
him to focus on the impact of Islamic writing on neighbouring, non- 
Muslim societies (Goody 1968), simultaneously challenging the 
notions that so-called traditional African religions were impervious to 
outside influences as well as the suggestion that the use of Arabic 
writing for ‘magical’ purposes was in any way an Africanisation of 
Islam, a characteristic of Islam noir rather than of Islam throughout the 
Muslim world. 
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Admittedly, all of these studies focused on “Muslim societies’ (or at 
least societies with important Muslim minorities) rather than on 
"Islam" per se. But it was difficult to engage in the ethnographic 
description and analysis of these Muslim societies without paying 
substantial attention to religious issues, especially when — as was very 
often the case — these issues were controversial and absorbed the 
attention of the people in question. Most important, they represented 
a clear theoretical departure (more explicitly in the case of French, 
rather than Anglo-Saxon, ethnographies) from their immediate 
colonial predecessors. The willingness to engage with Islam was 
symptomatic of more general (and no doubt more important) shifts. 
First, they challenged the salience of the quest for African 
‘authenticity’. The realm of religion and cosmology was the prima facie 
location of any such ‘authenticity’; the domains of kinship, political 
organisation, or economics were intrinsically more amenable to 
sociological inquiry and as such less culturally specific. Second, they 
expanded the scope of inquiry from relatively small-scaled and 
seemingly self-contained social units to focus instead on wider 
regional fields of interaction. Obviously, Muslim societies in Africa 
could not by their very nature be self-contained; they were part of the 
Muslim world, one which extended beyond continental, much less 
regional borders. Last and, I would argue, most importantly, they 
focused close theoretical attention on historical processes. They 
rejected the heuristic utility of apparently timeless synchronic 
analysis. On the contrary, the very questions which focused their 
attention revolved around the analysis of concrete historical changes 
in the societies which they studied. Obviously, none of these 
developments was in any way specific to the anthropology of Muslim 
societies in Africa, but it is fair to say that those studied not only 
reflected but indeed epitomised general changes in the discipline as a 
whole. 

Paradoxically, the search for ‘authenticity’ so central to colonial 
anthropology was occasionally echoed by certain European-trained 
African scholars who employed such an ideology in a different 
political and social context. For example, Sinali Coulibaly's generally 
excellent study of the Senufo peasantry of northern Cóte d'Ivoire uses 
colonial ethnographic sources to draw a sharp contrast between the 
Senufo and their Muslim neighbours, ‘les Dioula, antithèse du Sénoufo (the 
Dyula, antithesis of the Senufo)' (Coulibaly 1978: 54). By drawing 
such a sharp contrast between ‘traditional’ peasants and Muslim 
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traders, Coulibaly was not so much advocating ethnic exclusiveness 
but instead reacting to the Islamisation of much of the Senufo 
population, a blurring of the very distinctions at the heart of his 
argument. In a very different vein, recent political rhetoric in a 
divided Cóte d'Ivoire is evidence of the persistence of colonial anthro- 
pological discourses of ‘authenticity’ and their use as ideologies of 
ethnic exclusion. 

In any case, a full-blown anthropology of Islam. began to emerge 
outside of Africanist circles. Its inception was heralded by Clifford 
Geertz's Islam Observed (1968), whose title aggressively called attention 
to the fact that Islam was its focus of study, as opposed to earlier works 
such as Evans-Pritchard's study of the Sanusi or, for that matter, 
Geertz's previous work on Java, whose titles only implied their Islamic 
emphases to cognoscenti. Until then, anthropologists had (if only 
tacitly) left the study of Islam as a religion to ‘Orientalist’ experts." I 
certainly cannot assert that anthropologists in general, much less 
Geertz in particular, have entirely freed themselves of the epistemo- 
logical failings of ‘Orientalism’. Even so, Geertz's willingness to assert 
that anthropology had something distinctive to add to the study of 
Islam as a religion was, at the time, a daring move. His tactic was to 
contrast Islam in Morocco and in Indonesia which ‘both incline 
toward Mecca but ... bow in opposite directions (ibid.: 4)’. This is not 
the place to evaluate Geertz's contribution in the light of his 
numerous critics. However debatable his conclusions, he very 
definitely set an agenda for the anthropological study of Islam: the 
analysis of variation in Islamic belief and practice over space and time 
as well as within Muslim communities, especially given the 
tremendous ideological emphasis within Islam on its quintessential 
oneness. Not surprisingly, in the wake of Geertz's work, Morocco and 
Indonesia became the privileged sites for anthropologists (most 
especially from the United States) interested in Islam. 

Africanist anthropologists were relatively slow to respond to the 
call. The very first contribution was a strikingly original if rather 
atypical book, El Zein's (1974) study of Islam in Lamu, Kenya. 
Labelling itself a structural analysis, the book makes more specific 
reference to Claude Lévi-Strauss than to Geertz, while its 
Malinowskian emphasis on myth as sociological charter also calls to 
mind Edmund Leach’s approach. El Zein’s analysis is centered on a 
process squarely situated in the history of Lamu, the supplanting of 
the traditional Swahili élite, the Wangwana, by sharifs from 
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Hadramaut (modern Yemen) in the early twentieth century. He 
contrasts Wangwana and Hadrami interpretations of the myths of. 
creation as well as the ways in which mythical constructs are 
anchored in ritual performances in Wangwana as opposed to 
Hadrami mosques. The kind of structuralist analysis which El Zein 
employs has admittedly tended to fall out of fashion. This in no way 
detracts from the importance of his focus on differences in discourse 
(though not necessarily in doctrine!) and practice (especially ritual) 
between different segments of a single Islamic community in Africa, 
analysed diachronically and not simply synchronically. Unfortunately, 
El Zein's study remained unique for at least a decade, at least as far as 
sub-Saharan Africa is concerned." More recently, anthropologists 
have begun to focus again on Islamic diversity in historical and 
political-economic perspective within the confines of local 
communities, for example the town of Korhogo in Cóte d'Ivoire 
(Launay 1992) or Nioro du Sahel in Mali (Soares, in press). 

The anthropology of Islam has also led to a systematic re- 
evaluation of the boundary between Islam and ‘traditional’ religion in 
Africa. In particular, cults of spirit possession — once considered the 
hallmark of pre-Islamic religious survivals in Muslim societies and of 
the essential syncretism of ‘African Islam’ — have now been placed 
squarely within their Islamic context. In particular, the zar cults of 
Sudan and Somalia have been the focus of several detailed studies 
which place them securely within the orbit of Islamic discourse and 
practice, even if certain Muslims dismiss them as un-Islamic.'* 
Adopting a somewhat different approach, Lambeck (1993) includes 
spirit possession within a wider umbrella of different forms of 
Islamic knowledge in Mayotte, alongside divination and Koranic 
instruction. (Studies of spirit possession in West African Muslim 
societies have, alas, not always demonstrated the same level of 
sophistication, and still tend to treat the phenomenon as non- if not 
anti-Islamic.) In a very different vein, Shaw's remarkable study 
(2002) of ritual ideology and practice among the Temne of Sierra 
Leone, among Muslims and non-Muslims alike, shows how 
profoundly religious beliefs and practices, especially divination, were 
moulded by centuries of the slave trade. Specifically, she examines the 
historical circumstances in which Islamic systems of divination have 
been incorporated into Temne religious preoccupations with safety 
and closure as a response to predatory incursions and political 
instability. 
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All in all, the paradigm shift — from the colonial focus on 
‘authentically’ African small-scale (only apparently!), self-contained 
societies frozen in time to post-colonial emphases on broader inter- 
related units, adapting to shifts in regional, national and global 
political economies in historical time before, during and after the 
colonial period — has obviously changed the ways in which anthro- 
pologists have taken Islam into account. Instead of being seen as an 
external, if not disruptive, factor in African societies, it has finally 
been acknowledged as a complex, differentiated and historically 
changing, but also integral, aspect of African realities. However, it 
remains true that the anthropology of Islam in Africa is largely in the 
hands of outsiders, scholars who are neither African nor Muslim. 
There are, fortunately, outstanding exceptions: Kagabo's (1988) study 
of Muslim minorities in Rwanda, and Ibrahim's (1994) depiction of 
the tension between folk performance and shari'ah-mindedness among 
the Rubatab of Sudan. 

I suspect that this relative paucity of African voices is due to the fact 
that anthropology as a discipline was so slow to engage with Islam 
(or, for that matter, with Christianity), especially in Africa. The study 
of Islam in Africa was, for a long time, largely the preserve of 
historians. Consequently, a whole generation of Muslim African 
academics who received their training after the end of colonial rule 
gravitated, as a matter of course, to the discipline that had engaged 
long and constructively with Islam in Africa rather than to a discipline 
that, for so long, had chosen to ignore the importance of the Islamic 
presence. There is a distinguished and rapidly growing cadre of 
African Muslim historians - Muhammad Sani Umar, Ousmane Kane, 
Abdel Wedoud ould Cheikh, Ibrahima Sall, Cheikh Babou Anta 
M'Backe, Bintou Sanankoua to name only a few. Given the scarce 
resources available to academics in Africa, it is hardly surprising that 
historians have continued to dominate the study of Islam as an area of 
specialisation. One can only hope that, in time, a similarly Africanised 
anthropology of Islam will emerge. 


Notes 


1 Levtzion and Pouwels (2000) provide an excellent overview of the 
sweep of the history of Islam in Africa. 

2 Fora detailed historical study of this cadre, see Sibeud 2002. 

3 The collected papers in Amselle and Sibeud 1998 provide a detailed 
assessment of Delafosse's career. 
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4. Weiskel 1980 (especially pp. 112-22) gives a thorough and critical 
account of Delafosse's conduct as an administrator, while noting that 
"Delaffosse's publications on the Baule provide the foundation for any 
serious inquiry into Baule pre-colonial history and social organisation" 
(p. 257). 

5 See Launay 1998 on Delafosse's Senufo ethnography. 

6 See Harrison 1988 on French colonial attitudes towards Islam in West 
Africa. 

7 For recent and radically different evaluations of Griaule's contributions, 
see Clifford 1983, Van Beek 1991. 

8 Iam indebted to Jack Goody for this point. 

9 The title of a collection of essays (Middleton and Tait 1964). 

10 See, for example, his description of ‘The Over-Kingdom of Gonja’ 
(Goody 1967). 

11 Indeed, Edward Said (1978: 326) explicitly cited Geertz’s work in 
Orientalism as an example of scholarly work on Islam that had managed to 
escape the intellectual hegemony of the Orientalist tradition. 

12. At the same time, the anthropological study of Islam in Morocco and in 
Egypt began to flourish; see, for example, Gilsenan 1973, Eickelman 
1976. 

13 Boddy 1989; Lewis, el-Safi and Hurreiz 1991; Makris 2000. 
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Anthropology in Post-colonial Africa 
The Nigerian Case 


P.-J. Ezeh 


Azikiwe and anthropology 


Nigeria's first post-colonial leader was a trained anthropologist. Dr 
Nnamdi Azikiwe studied for a Master's in the discipline in the US, and 
remained a keen promoter of the discipline within Nigeria's 
universities. Known to many simply as Zik, he became the first 
African Governor-General of Nigeria in 1960 and then went on to 
become the new nation-state's ceremonial President three years after 
independence from Britain in 1960. He held the post until 1966 
when the government came to an abrupt end following a putsch. 

While in America he studied for a Master's degree in Anthropology 
at the University of Pennsylvania. By chance Bronislaw Malinowski 
listened to a seminar paper he gave on the origin of the state from an 
anthropological perspective. Apparently Malinowski spoke approv- 
ingly of his presentation, hoping that Azikiwe would come and study 
with him in London. After returning to England, Malinowski helped 
him to become a Fellow of the Royal Anthropological Institute 
(Azikiwe 1970: 187). At another such seminar a member of Azikiwe's 
audience was so moved by his paper on the oral literature of his 
Onitsha Igbo people of south-eastern Nigeria that she sent him a 
cheque to assist in his research. His Master's thesis was entitled 
"Mythology in Onitsha Society’ (Azikiwe 1970: 156). 

Azikiwe's greatest gift to anthropology in Nigeria was the founding 
of the country's first autonomous university — the University of 
Nigeria, Nsukka — in 1960. The discipline was included in the curricu- 
lum from the start. Many thus also see him as Nigeria's first anthro- 
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pologist, even though he did not pursue a career in the discipline. In 
what follows, I discuss the development of anthropology in Nigeria's 
universities since that point, and the challenges it faces today. 


Anthropology and Nigerian universities 

The first Nigerian to get a PhD in Anthropology, awarded by the 
University of London in 1939, was Nathaniel Fadipe. The distinctive 
styles of scholarship of Azikiwe and Fadipe set a precedent for two 
broad disciplinary traditions of scholarship. Either the researcher 
studied their own ethnic group or they identified a developmental 
problem in the nation-state as a whole, attempting a supra-ethnic 
analysis. This second strategy was favoured by, amongst others, Bassey 
Andah, M. O. Awogbade and Inno Modo (Otite 1999). Besides these 
two basic thrusts, descriptive texts introducing various aspects of the 
subject to new students have also been written by, among others, Oke 
(1984) and Onwuejeogwu (1975). 

In the government-funded universities, the teaching of anthro- 
pological subjects is duplicated in various faculties under different 
names. The University of Nigeria, Nsukka was not the first to offer 
university-level education on Nigerian soil. The University of Ibadan 
had done so since 1948, remaining a college of the University of 
London until independence in 1960. I will discuss the histories of 
each institution separately. 

The current state of anthropology in Nigeria cannot be fully 
understood without acknowledging the process by which the 
discipline came to occupy a central position in the University of 
Ibadan. At Ibadan there is now a Department of Anthropology and 
Archaeology, and a department that teaches the linguistics of Nigeria's 
largely unwritten languages. There is also an Institute of African 
Studies, with programmes that have anthropological content. 

The department that now combines Anthropology and Archaeol- 
ogy in its name was originally founded as a Department of Archaeo- 
logy in the late 1960s. Its first head was the eminent British field 
archaeologist Thurstan Shaw. As noted by Shaw et al. (2001), the 
initial inclusion of anthropology was discouraged on grounds of 
anthropology’s poor public image at the time. 

A decade afterwards, Bassey Andah, a Nigerian and also an 
archaeologist by disciplinary specialisation, entered the arena with 
reformist zeal. He pointed to the futility of neglecting anthropology 
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in a pluralistic nation-state like Nigeria. Andah’s justification of a 
reorganisation to include anthropology was to make 'courses more 
practical in outlook and more relevant to the developmental needs 
and aspirations of contemporary Nigeria and other African societies 
(1997: 21). Asa result, a fully-fledged degree course in anthropology 
came to be offered at Ibadan. 

At the University of Nigeria, Nsukka, the Department of Sociology 
and Anthropology was established in the earliest days of that first 
autonomous indigenous university's existence. In the first 15 years 
after independence, the departmental headship was almost exclusively 
in the hands of foreign members of staff, save for a few months when 
the radical Cambridge-trained Nigerian anthropologist, Ikenna 
Nzimiro, stood in as an acting head. Besides Nzimiro (1970-1), the 
list includes Mozel Hill (1960-3), Janet Hare (1963-7) and Jean 
Comhaire (1971-5). Professor Nzimiro, who was one of Azikiwe's 
younger colleagues in the anti-colonial campaigns, ended up 
replacing Comhaire, who was the last non-Nigerian to head the 
department. From then until now, nine of the fourteen heads of this 
bi-disciplinary department have been anthropologists. 

Apart from the Department of Sociology and Anthropology, and 
inputs from the Department of Archaeology, University of Nigeria, 
Nsukka also has a separate department that teaches the linguistics of 
Nigerian indigenous languages. My own voyage into mainstream 
anthropology began there. 

Besides formally training students in anthropology, individual 
anthropologists also get invited to play important national roles, 
allowing them to give the discipline a public face. Professor Azuka 
Dike, a head of department at two different periods, was the 
Chairman of the National Commission on Museums and Monuments, 
while Professor Ikenna Nzimiro was an adviser to President Ibrahim 
Babangida in the 1980s, despite the criticism that such a relationship 
with the head of a junta drew down on him. 

Nonetheless, the future of anthropology in post-colonial Nigeria is 
not secure. Some of the best-known African names in the field come 
from these parts: Victor Uchendu, Philip Nsugbe, Ikenna Nzimiro, 
Azuka Dike, Angulu Onwuejeogwu, Ifi Amadiume, Felicia Ekejiuba, 
M.O. Awogbade, Onigu Otite, Daniel Offiong and Bassey Andah, to 
name but a few. But any survivors of the pioneering generations are 
now retiring, and younger scholars seem reluctant to replace them. 
Whilst the intellectual utility of anthropology seems not to be in 
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doubt, since the 1980s not many in Nigeria have hurried to take it up 
as a career. 

When I began my PhD in 1998 at the University of Nigeria, I was 
only the third Nigerian to do so in its forty years of existence, and the 
first candidate to undertake participant observation outside his own 
ethno-linguistic group. The department's first PhD in the field, P. C. 
Dike, is currently the Director of Nigeria's National Gallery of Arts. 
The second is Innocent Modo, now Professor of Anthropology at the 
University of Uyo, further south. Instead, the department has hosted 
many international students — from Britain, America, Holland, Nor- 
way and Japan, to name but a few countries — doing research in 
neighbouring communities. Happily one other Nigerian PhD 
candidate has just joined. 

The problem appears to lie not with anthropology itself but with 
an intellectual zeitgeist that favours such market-oriented older 
professions as law, medicine, pharmacy, engineering, education and 
the like. The fields of business education and even computer 
technology are beginning to flourish, too. The litmus test of what is 
worth pursuing seems to be any training that will guarantee quick 
access to a job. With a struggling economy that cannot support a 
growing number of university graduates, students and their parents 
alike are seeking a degree that is ‘marketable’. 

There are several ways to challenge the apparent decline of interest 
of students in anthropology. One is to boost the profile of the subject. 
This can be done by bringing out its relevance to the challenges of the 
present time. We can show how anthropology offers a perspective on 
social issues at local, national and continental levels. We also need to 
find a way of teaching that communicates such relevance to students. 
This calls for a collective effort among Nigerian anthropologists not 
only to continue marketing the discipline in their respective institu- 
tions and communities, but also to share expertise and experiences 
that will lead to a curriculum responsive to this utilitarian approach to 
tertiary education. This can all be done without compromising its 
disciplinary identity and rigour. 

It is not that students do not find the topic stimulating. My own 
experience has shown that students become interested in anthro- 
pology through taking courses as elective options. My core teaching 
area, anthropological linguistics, draws one of the largest populations 
for any one course hosted by a department in the school: 246 
students in 2003. And those came from five departments. Introduction 
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to rovandopology has an even larger population of students, coming 
from many more disciplines. 

Anthropology is not alone in facing a decline in student enrolment. 
Archaeology, history, geography, mathematics, physics, zoology and 
botany all have problems. What makes anthropology stand out, 
perhaps, is its potential role in helping African countries in their 
present transition to a post-traditional pluralistic society. Making the 
discipline relevant to the labour market does not entail sacrificing its 
intellectual commitments. 

It would not be a bad idea for departments that teach anthropology 
to take a leaf from the book of the Department of Archaeology at 
Nsukka. Degree programmes there reflect utilitarian concerns. The 
Chair, Professor Alex Okpoko, introduced a special pre-degree 
diploma programme on Cultural Resources Management and 
Tourism. It was first run in 2002/3 with a student population of 120. 
At 289 students, the intake for the following year was more than 
twice the size of the first year and still heavily over-subscribed (only 
half of those who applied got places). The promise of the 
programme is such that there are now plans to extend it to degree 
level. Its aim is to train the growing workforce that is needed in this 
sector of the Nigerian economy. Yet it remains to be seen how this 
increased enrolment will be translated into more majors in 
anthropology, and so to more graduate training in the discipline — 
necessary to avoid its redefinition as a service to other disciplines 
through elective courses. 

Curriculum planners at universities are aware of the importance of 
such a strategy, but the rhetoric usually outweighs practical design. 
For example, Oloruntimehin (1999: 128), employing the term 
sociology to include social anthropology, counted "manpower 
development' as among the accomplishments of the twin disciplines 
in the forty years they had been taught in Nigerian universities. The 
Department of Sociology and Anthropology at the University of 
Nigeria, Nsukka makes a similar claim in the brochure with which it 
advertises for students. ‘Students planning careers in various fields 
find the sociological and anthropological understanding comple- 
mentary and enriching’, it states (University of Nigeria 2001: 626), 
and goes on to enumerate twenty such careers. Unfortunately the 
departmental teaching and course outlines still tend to be dominated 
by theoretical anthropology. The difference is stark when compared 
with the innovations at the Department of Archaeology. 
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Conclusion 


Dr Nnamdi Azikiwe did not continue his academic career in the 
discipline or ever write a fully-fledged ethnography, as Jomo Kenyatta 
did. Instead he became first a politician and then a political journalist 
and writer. After being forced out of the Presidency he returned to his 
chieftaincy in his home town, Onitsha. This is a community on the 
south-eastern bank of the River Niger, famous for its commerce and 
ancient monarchy. He found himself mediating a crisis in the 
regulation of the town’s market. He saw the origin of the crisis in the 
fact that officials in an ethnically pluralist state sought to bypass the 
Onitsha traditional social structure. The monograph he produced on 
the troubles reads like a study in applied anthropology. It opens with 
the words ‘this is ...the tragic story of a clash of cultures with 
avoidable repercussions’ (Azikiwe undated: 1). His demonstration of 
how anthropology can contribute to public debates sets the standard 
for today's professional anthropologists. 

There is clearly a future for anthropology in Nigeria, despite the 
challenges it continues to face. Nigerians are rediscovering the subject 
and using it in various ways. Out of the 46 officially recognised 
universities in the country, 35 are teaching anthropology in some 
form, usually in combination with sociology. Like a good man who 
has suffered a serious libel, its social standing is bound to soar again 
once its character is restored. Nigerians in other walks of life, not least 
scholars in different disciplines, recognise that anthropology is 
irreplaceable in dealing with, or even making sense of, many of the 
problems of contemporary multi-ethnic social organisation. 

As others in this volume have shown, there was a continent-wide 
reluctance to identify with anthropology during the 1960s and 
1970s. To some extent, that was true also in Nigeria, and traces of 
such ambivalence may still be found. But ever since Azikiwe and 
Fadipe, there have been committed Nigerian anthropologists of 
international standing who continue to identify with the discipline 
and are proud to wear its badge. 
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Reflections on the Challenges of 
Teaching Anthropology to American 
Students in Post-colonial Kenya 


Mwenda Ntarangwi 


his chapter explores the challenges of teaching anthropology to 

American students participating in a ‘study abroad’ programme 
in Kenya. It is an attempt to interrogate the relationship between the 
content of my teaching and the social and cultural realities of various 
communities in Kenya unfamiliar to me within a context in which my 
position as a local person creates, in my students, the expectation that 
I know everything about local cultures, even those different from 
mine. This chapter is also an inquiry into how teaching one’s culture 
to students of a different culture involves both the position of 
subjectivity and the distance of objectivity. In this way, I, as the 
teacher teaching students about my community/country, play the 
role of the knower teaching something unknown to students and yet 
known to me in a limited way because of my inability to know all that 
my students are interested in about my community/country. It thus 
denotes a process where learning is continuous for both my students 
and myself. 

Recent anthropological narratives tell of the challenges of 
conducting research on familiar territories, especially within one's 
own communities (see Ntarangwi 2003 for a discussion of 
ethnography in familiar territories, and Onyango-Ouma, this 
volume). In many cases it is assumed that there is something about 
objectivity that may be compromised when one conducts research on 
one’s own community; that the insider/outsider divide is blurred, 
and that one may turn to propaganda rather than realism in dealing 
with issues pertaining to one’s culture. Granted that there are various 
ways of negotiating and managing these challenges, there is yet 
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another challenge that faces the locally situated anthropologist — that 
of teaching about their own communities. To do so requires 
familiarity with the anthropological details of one’s community and 
the ability, overcoming personal biases and ‘patriotism’, to objectively 
present that community’s ethnographic realities to an audience with 
little or no information about it. 

I also reflect on my personal experiences as an anthropologist 
trained in America and my subsequent role as a teacher of American 
students studying abroad in post-colonial Kenya, my native country; 
their programme included critical as well as experiential study of the 
Meru, my own cultural group. Anthropology as a discipline has been 
critical in showing that a person's experience, be it through academic 
training or cultural location, is a site for ideological formation and the 
mobilisation of affects that influence one’s subject position (Bruner 
1986; Clifford and Marcus 1986; Marcus and Fischer 1986). This 
subject position shapes the views, values and ideas that are considered 
important and critical when shared with students and others over 
whom I may have some responsibility. The things I teach and know 
about my culture, other cultures, and anthropology itself, are all 
products of my locations, contexts and perceptions of place and time; 
and also of the interlocution between what I know and what I want to 
say about those cultures to the attendant audience. I am thus taking a 
reflective stance in the sense that I occupy the dual categories of 
teacher and cultural broker, especially since this is a field course that 
enables students to make trips to various communities in East Africa 
besides my own. This teaching process has been an experience 
traversing both temporal and geographical spaces — among them my 
own encounter with training in anthropology in a racially sensitive 
American academic culture; the often colonial and racist past 
associated with the discipline of anthropology; and my ever-present 
desire to project a picture of Kenya as a country and a people with a 
self-determination to withstand the overwhelming threat of globalisa- 
tion and Westernisation. 


Anthropology, the past and reflexivity 


Anthropology as a discipline has had a well-documented past; the 
narrative discloses its beginnings, its theoretical assumptions, and its 
relations to other socio-economic, political and cultural realities of its 
time. Indeed, as Sally Falk Moore shows in Anthropology and Africa, the 
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discipline has been mostly associated with the study of ‘others’ or 
‘the other’. I remember in the 1990s, while in graduate school in 
America, encountering these and other critical sentiments about 
anthropology from Africanists and African students in such 
departments as sociology and cultural studies who could not see 
beyond anthropology’s past relations with colonialism. For an 
African, they would say, to study anthropology is to participate in the 
discipline that not only enabled colonialism to take root in Africa and 
other continents, but also denied its practitioners the opportunity to 
study themselves, Such critics seemed unaware that anthropology was 
born out of an intellectual movement, influenced by both social 
Darwinism and the Enlightenment, that left its mark on other 
academic disciplines as well. That anthropology was directed towards 
studying ‘primitive’ peoples was part of what Immanuel Wallerstein 
(1999) calls the ‘disciplinarisation’ of the social sciences that between 
1850 and 1945 led to a division of labour, with sociologists, 
economists and political scientists studying developed societies while 
anthropologists studied small non-Western societies. All social 
sciences were meant to assist in the understanding of the changing 
socio-cultural world humans inhabit. Unlike other disciplines, 
anthropology found itself to be the most adapted to a multi- 
disciplinary approach that emphasised fieldwork as its distinct mark 
of identity. It is this multidisciplinary approach in anthropology that 
was attractive to me, especially after feeling stifled in language and 
linguistics training while at Kenyatta University in Kenya. 

I was also attracted to anthropology because of its ability to be 
reflexive — willing to look at itself, acknowledge its flaws and seek to 
mend them in subsequent studies. I was drawn to some of the 
writings by younger anthropologists who had revisited the research 
sites, reread some classic ethnographies and showed how specific 
knowledge contained in them was informed by the prevailing 
theoretical and social thinking of the time. This is an aspect of anthro- 
pology I felt was not acknowledged in the critiques I heard from 
fellow students at Illinois. It seemed to me that they neither knew nor 
cared much about anthropology's reflexivity, displayed in the works 
of authors such as Marcus and Fischer (1986), Rabinow (1977), 
Clifford (1986), Freeman (1983), Ruby (1982), Clifford and Marcus 
(1986), and Bell, Caplan and Karim (1993); nor did they seem to be 
aware of studies of self and one’s community (Jackson 1987; 
Mannheim 1979) and numerous other works that constantly help 
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arcu critique themselves. I was glad that anthropology had 
indeed been engaged in a reflexivity project over the past few 
decades, one that may not have changed the tools of our work but had 
certainly changed our attitude to the field and the people in that field 
(Amselle 2002). In anthropology I see a discipline that is critical in 
navigating the complexities of cultures as they are caught up in and/or 
encounter major global shifts and pressures, as well as a reflexive 
anthropology that is not only conscious of its own controversial past 
but also helps me to review my positionality as I go about my work. 

By reflexivity here I refer to the relationship of identity between 
subject and object, the inclusion of the actor (anthropologist, 
researcher, observer) in the account of the act and/or its outcomes. In 
this sense reflexivity shows that all knowledge is 'subjective' and that 
anthropological accounts of other communities and cultures are 
indeed constructed with the actor's own subjectivity playing a key 
role in the final account. Since we as anthropologists are in the 
business of knowledge creation and construction, we have to look at 
our subjectivity critically in the process of shaping that knowledge. 
All knowing is subjective, and the ‘objective world’ is what knowers 
claim to know about. Reflexivity in knowledge making involves 
bringing the subject, the ‘doer’ of the knowledge-making activity, 
back into the account of knowledge (Hufford 1995: 57). As Edward 
M. Bruner puts it in his Introduction to The Anthropology of Experience, in 
inquiring into knowledge ‘we take expressions as objects of study and 
we become ‘conscious of our self-consciousness of these objects. We 
become aware of our awareness; we reflect on our reflections. 
Anthropologists of experience take others’ experiences, as well as 
their own, as an object. Our activity is inherently reflexive’ (1986: 
23), Here the metaphors of the mirror and of the reflexive sentence 
combine, showing us ourselves in our images and our sentences. 

To study the ‘other’ may be seen as a clear indication of anthro- 
pology's colonial and post-colonial underpinnings, but it is also a 
reflection of the assumptions of scientific validity that surrounds 
academic disciplines in the West and Westernised post-colonial 
locales. Thus there has existed a long-standing assumption that 
anthropology, like many other disciplines in the West, conducts its 
business of studying people and their ways of life in an objective and 
hence empiricist manner (cf. Ingold 1996). We could draw an 
analogy between anthropological work and other sciences by seeing 
the fieldwork site as the deliberate construction of a bounded 
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space/territory, a kind of laboratory, where the study object is 
observed in a controlled set-up (by the mere assumption of a cultural 
exclusivity) and the results are recorded in order to inform the larger 
human community. It is, indeed, only in the 1990s that many 
anthropologists openly accepted memoirs and reflexive accounts of 
their projects/ethnographies as ‘real’ anthropological work. For a 
study to be considered objective, a certain degree of separation is 
required between the anthropologist and the subject, whether a 
person, community or society is being studied: it is this distance that 
allows one to be an empiricist. This may explain why, when some 
anthropologists conduct their research and studies in familiar 
territories such as their own communities and at home, they are 
identified not generally as anthropologists but specifically as ‘native’ 
anthropologists, as if they are using a different set of analytical tools 
to those carried by other anthropologists. 

Nevertheless, ‘native ethnography’, denoting fieldwork conducted 
by researchers belonging to the society they study, has become a 
familiar inclusion in the ethnographic repertoire in the social sciences 
(see, for example, D'Amico-Samuels 1991; Ginsburg and Tsing 
1990; Kim 1995; Limon 1991; Narayan 1993; and Onyango-Ouma, 
this volume, among many others). This category itself is a welcome 
addition to the ever-changing content of ethnographies and other 
social science projects; it reflects social and cultural realities that have 
seen many of the members of communities that were the focus of 
social science research in its formative years now training as social 
scientists themselves and often using their own societies as their 
subject matter. In a sense, these ‘native ethnographers’ are seen to 
‘belong’ to societies that they study, something that every anthro- 
pologist, for instance, attempts to achieve through what Malinowski 
long ago called the ‘native’s point of view’ (1922: 25), or, as Mead 
put it, ‘the inclusion of the observer within the observed scene’ 
(1977: 6). 

To a large degree when we complete fieldwork and embark upon 
writing our ethnographies, many of us may attempt to present 
accounts of our experiences in ways that illuminate both the ‘insider’ 
and ‘outsider’ perspectives. We want to write about our experiences 
objectively so as to communicate useful information to our readers 
while also emphasising the fact that we got all that information from 
being part of the culture and community we studied. Indeed, most 
ethnographies take pride in the anthropologist's acceptance into the 
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local community that consequently permits a privileged access to the 
local nuances and practices that form the bulk of ethnographies. This 
‘insider’ position of the anthropologist that has subsequently brought 
forth the notion of ‘native’ ethnography has both its strengths and 
weaknesses. On the one hand, there is the ability of the ‘native’ 
ethnographer to enter the field from a privileged position that enables 
access to emotional and other intimate perspectives of the local 
culture (Ohnuki-Tierney 1984). On the other hand, this positioning 
of ‘native’ ethnographers within known social categories may hamper 
their ability to transform their observations into socio-scientific 
knowledge of how culture is constituted (Mascarenhas-Keyes 1987). 
Projects emanating from these two trajectories are anthropological 
and are informed by a particular set of ideas that propelled the 
discipline in its formative years. One tries to find the best fit between 
those ideas and the specific field or topic being confronted, while 
acknowledging the challenges that each option of participation 
entails. It is in the ability to overcome such challenges by bridging the 
process of ‘knowing’ with that of ‘understanding’ culture (ibid.: 175) 
that ‘native’ ethnographers are able to present rich accounts of their 
own cultures. Thus, ‘nativity’ as a concept has been used in anthro- 
pology to differentiate between the anthropologist (who often is the 
outsider) and the subject material of the anthropological project — the 
local people are often referred to as ‘natives’. This differentiation takes 
on a different meaning when placed in the context of authoritative 
academic learning, especially when the same ‘native’ is the ‘authority’ 
(or teacher) in the culture concerned. 


Nativity and authority: a Kenyan teaching anthropology to 
Americans in Kenya 

Anthropology as a discipline may embody certain critical entities that 
form part of its identity (for more examples see, for instance, 
Mascarenhas-Keyes, 1987; Narayan, 1993; and Ohuki-Tierney, 1984). 
It is assumed that anthropology enables one to have an in-depth under- 
standing of a culture through extended contact with the community, 
preferably in the community's own language and in their local 
contexts (McLancy 2002). This is achievable through fieldwork that is 
later documented in an ethnography. While in the field the anthro- 
pologist keeps notes, preferably in a journal or field notebook, takes 
pictures, and keeps mental notes for future reference. Anthropologists 
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highlight the uniqueness and diversity of human cultures, their 
underlying basis of operation and of being different, in a holistic and 
comparative way. My own contribution to that expectation as an 
anthropologist can be expressed through my experiences working 
with the St Lawrence University Kenya Semester Programme in Kenya 
between 1998 and 2003. Besides administrative duties I also taught a 
field-based anthropology course entitled ‘Culture, Ecology and 
Development in East Africa’; this was taken by all students enrolled in 
the programme, irrespective of their individual academic majors 
and/or interests. 

St Lawrence University Kenya Semester Programme (KSP), based in 
Nairobi, is a ‘study abroad’ programme offered by the St Lawrence 
University in Canton, New York. Like many other American ‘study 
abroad’ programmes, it is a product of a vibrant cultural initiative 
stemming from Peace Corps volunteers who were able to see beyond 
their national borders and craved educational experiences in faraway 
places. The programme started informally in 1972 when a group of St 
Lawrence University students decided to use their long winter break 
(between Christmas holidays and the last week of January) travelling 
to Kenya. This visit proved to be very useful, setting off a keen interest 
not only in visiting Kenya but also in structuring such a visit as an 
academic trip. The programme then started officially in 1974, mostly 
operating from and around the capital city, Nairobi, and continually 
expanding to include a curriculum that covered various parts of 
Kenya and Northern Tanzania in 2003. The programme currently 
operates from a five-acre property in Karen Nairobi, owned and run 
by St Lawrence University, where students, administrators and other 
staff members reside. For a long time two of the senior administrators 
(director and associate director) doubled as instructors for the field 
course, but beginning in 2004 the academic director took sole 
responsibility for the academic arm of the programme. The 
curriculum also includes up to four other elective courses taught by 
instructors drawn from public universities based in Nairobi. Here is a 
short summary of the programme that can be found on the St 
Lawrence University website: 


St Lawrence University’s semester-long study programme in Kenya has 
for twenty-eight years offered a remarkable, multifaceted, intensively 
cross-cultural opportunity that intertwines classroom instruction and 
field learning. The programme's home base is in Nairobi, the capital, but 
students spend many weeks on various field components, including 
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homestays in a rural agricultural community and in a Samburu pastoralist 
community, on a field trip to Tanzania which includes interaction with 
the Maasai and with the Hadza (a hunter-gatherer community), and in 
the Swahili island community of Lamu. Students also have a three-week 
homestay with a family in urban Nairobi. Through direct interaction 
with several of the many ethnic groups who make up Kenya and with 
Kenyans from many different walks of life, students learn to appreciate 
the diversity and the creativity of Kenyans as well as the complexity of the 
challenges they face. The programme serves majors from many different 
disciplines. Some of the issues considered during the semester are: the 
balance between conservation, biodiversity and ecological change; 
conflicts between sustainable development and democratisation; cultural 
development, Westernisation and the maintenance of indigenous tradi- 
tions; economic growth and equity.' 


The focus of the curriculum, while remaining the same in its basic 
structure (learning through experience), keeps changing in line with 
the philosophy of the leadership of the programme as guided by the 
office of International and Intercultural Education and members of 
the African Studies Board at the main university in New York. 

The courses that students take while in Kenya transfer to their 
various schools and count towards their academic credits. The anthro- 
pology course I taught was divided up into six different but related 
components that entailed both critical and experiential learning. 
Students were first assigned readings relevant to a community or field 
site to be visited, and quizzed on those readings; they then visited and 
lived in that community; finally, upon returning to base in Nairobi, 
they wrote a research paper articulating issues of their field site 
experience. Below is a summary of the six different components. 


Rural agricultural homestays 


This first component included a week living in a rural agricultural 
setting where students had their first in-depth interaction with a 
Kenyan community To help them prepare for this experience 
academically, students were issued with a set of readings that sought 
to address some critical issues of the course but specifically focused 
on that field component. Thus in this case students' readings also 
incorporated some readings on cross-cultural encounters in general. 
The readings I used in the course can be divided into three main 
categories. The first one introduced students to some of the ways in 
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which scholars and writers have written about their encounter with 
other cultures and with Africa at different levels in different contexts. 
The second specifically looked at the problems and conditions that 
face contemporary Africa from the point of view of different scholars. 
And the last category focused specifically on the life and cultural 
practices of people in the community where students would spend 
time in homestays. There were various issues that students en- 
countered and engaged with during their homestays. Among those I 
asked students to focus on were: 


What do you know about Africa from reading some of the assigned 
articles, and how has your image of Africa been shaped or 
influenced by that? 

2 How does Christianity play itself out in the daily activities and 
experiences of your homestay family? 

3 What issues of development do members of your family articulate 
and how can they best be addressed in view of their current socio- 
economic status? 

4 How do gender roles play themselves out in and outside your rural 

home? 


As an academic activity, the field experience also entailed the 
following assignments that were repeated, albeit with specific altera- 
tions to reflect each field component: 


Each student was to keep a field journal or field notes. 


Each student was to attend an orientation meeting before each field 
component. 


3 Each student was to take an in-class reading to cover assigned texts. 


E 


4 Students were to form topic-based research groups (usually involv- 
ing four researchers) while in the field and in making presen- 
tations at the end of each component. 


p 


Each student was to write a research paper of 6-10 pages tying 
in assigned readings, field observations and experience, and 
analysis. 


Wildlife, conservation and economic change 


This second component, which lasted two weeks, was to provide 
students with a comparative perspective on environment, develop- 
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ment and wildlife conservation in northern Tanzania. Tanzania, 
Kenya's neighbour and also a British colony, took a very different 
post-colonial path between the 1960s and mid-1990s. The political 
ideology of Ujamaa designed by Julius Nyerere sought to de- 
emphasise the competition and accumulation of wealth favoured by 
Kenya's capitalist identity, and to promote sharing, self-reliance and 
national unity, especially through the national language, Kiswahili. 
Field experiences while in Tanzania included visits and discussions 
with a hunting and gathering community of the Hadzabe in Yaeda 
Valley (made famous in anthropology through the work of James 
Woodburn), the Maasai of the Ngorongoro Conservation Area, and 
the Waarusha community living along the slopes of Mount Meru near 
Arusha. In addition to lectures and discussions on topics including 
evolution and pre-history geology, conservation, ecotourism, 
wildlife behaviour and ecology, land management and development, 
students were provided with an unparalleled opportunity to view 
wildlife in several of Africa's richest ecosystems. Some of the issues 
raised in this component included: 


What is unique about the culture and traditions of the Waarusha of 
Mount Meru compared to other agricultural communities you 
have encountered? 


~ 


What are the reasons behind the establishment of Lake Manyara 
National Park and what controversies might this have caused? 


3 If you were a Peace Corps volunteer asked to help set up a cultural 
tourism programme for Yaeda Valley, what would you do? 


4 How do the many different species of herbivores observed in the 
Ngorongoro crater manage to live together with minimal competi- 
tion? 


Urban life in Nairobi 


The third component related to the urban homestays in Nairobi, in 
which students were introduced to issues relating to the city and its 
environs. Students usually collected most of their information on 
Nairobi from the readings provided, from discussions with their 
homestay hosts, and from their own experiences in the city. Students 
were often asked to draw comparisons between the cultural activities 
and experiences that they observed between Kenyans in Nairobi (a 
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cosmopolitan city) and those in rural areas where some of the 
Nairobi residents have very strong filial and cultural roots. Here are 
examples of some of the topics that students used in trying to 
understand various issues related to Nairobi: 


1 Explore the impact of migration in Nairobi as presented in your 
readings. 


2 What tensions exist between the development and expansion of 
the city and the environmental concerns of the Nairobi National 
Park? 


3 Identify some major management problems and challenges facing 
the city of Nairobi. 


4 Identify problems related to sanitation, drainage, and refuse collec- 
tion in Nairobi city. 

5 What are the health implications of the informal settlements 
(popular settlements)? 


Pastoralism and social change 


The fourth component took students to Northern Kenya for two 
weeks, where they learned through interaction with the pastoralist 
community of the Samburu. The students were able to learn from the 
Samburu their pastoral lifestyles, the challenges of development, 
cultural change and adaptability, their social structure and political 
organisation, and ecology. Each student had an opportunity to live 
with a Samburu family, sharing their daily activities and chores. Here 
are examples of some topics that students focused on while engaging 
with this component: 


What is required to maintain a culture of pastoral land use over 
several generations? 


~ 


What are the consequences of the overuse of plant resources as the 
pastoral population grows faster than livestock increases? What are 
the resultant ecological and cultural consequences? 


3 How can the Samburu balance their needs for food with the need 
to protect the resources on which their livestock depend, and also 
maintain the integrity of their ecosystem? 


4 What are the effects of Western education on pastoral lifestyles? 
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How is traditional knowledge used against the backdrop of a 
‘modernising’ Kenyan state? 


5 What cultural and social roles are assigned to different genders 
among the Samburu and why? 


Islam and social change 


The fifth component was based on my own anthropological research 
among the Swahili of Lamu. It lasted a week and contrasted students’ 
experiences with rural, traditional and ethnically distinct com- 
munities with those of a Muslim urban-dwelling Swahili community. 
Many students had never lived or interacted with a Muslim com- 
munity and this component enabled them to do so. The component 
was often interrupted by world events that constructed Muslim 
locales in Kenya as dangerous for Americans. The following topics 
introduced students to the complexity of Swahili culture and its 
various manifestations: 


1 What aspects of Swahili identity may be changing in the context of 
Kenya as a nation-state? 


2 How is religion reflected in the daily activities, aspirations and 
interactions of the Lamu residents? 


3 How does tourism affect the lives of Lamu residents both positively 
and negatively? 


4 What is 'development' in the context of Lamu? Is it necessary? 
What would be the appropriate steps to be taken towards such 
‘development’? 


Independent study 


The final component lasted up to three and a half weeks, in which 
students were placed individually in independent study contexts to 
learn from local people and institutions. Here each student pursued 
some particular skill, topic or service that captured a personal interest 
or projected career. Students were assisted to find individual place- 
ments with organisations, communities or individuals where they 
would work. As in all other components, students would write 
research papers. 
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By the end of the fourteen weeks that the students spent in East 
Africa, they had lived and interacted with different communities and 
tried to understand the communities’ cultures while reflecting upon 
their own. To enable that cherished ‘nativising’ project in anthro- 
pology, all students were required to study Kiswahili and use it as 
much as possible during interactions with local people. A further 
emblem of anthropological tradition was a field journal that each 
student kept throughout his/her stay in the programme. These 
journals were collected after each field component so as to make sure 
that students made regular entries and that these entries enabled 
students to engage intellectually with their field experiences. 

A field-based course in anthropology is a very important part of 
training young people in many life skills. Indeed, my own experiences 
working with these students indicated that their research and 
internship interests while in Kenya, and later when some of them 
went on to graduate education programmes, were motivated 
primarily by practice. They wanted to be able to apply their know- 
ledge to solving problems in their communities or elsewhere. Such 
students used and continue to use anthropological theory to help 
them understand or address problems derived from their practice, 
especially because by being in another culture they were able to stand 
back and critique their own cultures and practices (Jacob 2001). 

In teaching anthropology in Kenya to American students, I was 
faced with a major challenge — that of enabling the students to engage 
the practicality of knowledge learned in a different context and apply 
it to their own worlds. In this process of being a teacher and one who 
had grown up in Kenya, I embodied a sense of legitimacy — that of a 
locally situated person who had local knowledge as well as an 
academic degree to legitimise that knowledge. By being so positioned 
I was expected to know everything about the local, otherwise I would 
be regarded as a dislocated native. Rarely would my students consider 
me a stranger to the cultural practices of a number of other ethnic 
groups that we visited and interacted with in my own country, and 
even in Tanzania. There were many instances when students would 
counter my response that I did not know why group X was doing 
that, with ‘but you are African, you should know that’. This, I 
presume, said more about my students' perception of Africa that it 
said about my position as their teacher. 

To be an African means being an embodiment of African social, 
political and cultural realities. When my students encountered new 
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places, people and phenomena, they turned to me for explanations 
and information. Their idea of Africa owed much to discourses in 
students’ local communities, through popular media such as 
television and newspapers or professional magazines, and through 
movies and other media where Africa is constructed in very specific 
ways. To such students Africa was a monolithic continent stuck in a 
timeless mode where things remain the same for years and years on 
end. Thus it was not unusual that after a week of just being in 
Nairobi, my students were quick to talk about how they love Africa, 
how everything in Africa is so different, and how they cannot believe 
they were actually in Africa. Having imbibed the Western media's 
depiction of Africa as that remote part of the world characterised by 
civil strife, disease, abject poverty and starvation, my students were 
astonished at the abundance of food in some rural areas they visited. 
This is not to negate the presence of starvation in some parts of Africa, 
but rather to show that the image of Africa as one place with one 
African language, where every other community had elephants 
trumpeting in their backyards, or else deserts stretching as far as the 
eye could reach, tended to recede from their minds as they 
encountered scenes that they may not have associated with Africa. 
The students were not unique in this conception and construction 
of Africa. The depiction of Africa as an immobilised, timeless place 
where things have remained the same since they came to being is also 
depicted in much of the tourist discourse (Kaspin 1997). In their 
quest to maintain or increase the flow of foreign tourists into Kenya, 
many Kenyan and international tour operators are fond of using 
images of Africa as abounding in timeless cultural practices, with the 
Maasai — who have come to signify the quintessential African culture 
— often depicted as epitomising this timeless state. Indeed, the irony is 
that this depiction of cultures such as the Maasai has led to the 
decontextualisation of their existence: often they are depicted 
without that which defines their uniqueness as a culture — their cattle 
(Sabania 2002). This is common in safari brochures that tend to 
exoticise Maasai ‘otherness’ in a nativistic way quite similar to the 
colonial discourse that located difference in a primeval past of cultural 
authenticity. Cultural difference is thus essentialised for commercial 
purposes in ways that ignore the historical and cultural dimensions of 
constructing difference. In this way it is assumed that there is actually 
an ‘authentic’ Maasai culture that is unspoiled, autonomous, self- 
contained and self-directed. Further, that there is this place called 
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Africa where everything is the same and where once you have 
encountered one part of it you have encountered the entire continent.? 
What is most intriguing about these cultural constructions of the 
Maasai, for instance, is that some of the Maasai people themselves take 
up these constructions and present them as their own cultural reality 
and identity? The exotic story told about the other becomes the story 
told by the other about self. The other and the self merge to become 
one in this timeless warp of cultural consumption. This is the 
complexity that many of my students had to encounter as well, and 
only those keen on going beyond the surface would discern the often 
entangled worlds of performed and lived cultures. 

Understanding the construction of these images of Africa and its 
people in the minds of many from the West, and in post-colonial 
subjects, is important, because my students are drawn to Kenya by the 
promise of difference that Kenya can and does offer. Many of them 
may not have expressed the idea of the exotic in their applications to 
be part of a semester of learning abroad, but when asked why they 
chose Kenya, many were quick to mention the lure of the exotic, the 
animals, the different cultures, and the ability to get away from their 
familiar territories.* Given that anthropology as a discipline is predi- 
cated upon the same promise of difference or ‘otherness’, we may 
begin to understand the challenges I was faced with as an anthro- 
pologist teaching these students in Kenya about many of these ‘other’ 
cultures. Many of the students may have joined the programme 
under the spell of exotic images of Africa that were being mobilised 
by some local people either to lay claim to a cultural distinctiveness 
that would allow for an essentialist sense of identity in a globalising 
world (Strathern 1995) or to create an attractive package to entice a 
foreign tourist. While I was aware of these competing agencies of 
cultural packaging of Africa, I was keen to challenge students to 
critique their own assumptions in order to see a more complex and 
constantly changing continent. For me their understanding of Africa's 
complexity was more than an academic objective. As an African I had 
a vested interest in the image of Africa. I detested the simplistic image 
of Africa depicted by some Westerners I had met, listened to, or read, 
and by those Westernised Africans who not only collaborate in propa- 
gating that simplified Africa but often see themselves as qualified 
agents of change in bringing it to market. I thus brought to this 
Course a subjective bent that was bound to influence my teaching and 
interaction with my students in Kenya. 
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I was also faced with a paradox, that of being a teacher as well as an 
ethnographer. I taught American students about East African cultures, 
yet I continued to conduct some of my own research in some of the 
same areas I visited with my students.* As I visited the same com- 
munities with my students I started forming research questions on 
the broader theme of cross-cultural encounters and any subsequent 
socio-cultural changes that may occur through this encounter. The 
more interested I got in the communities, the more I became attached 
to them (the same attachment I have often noticed in other anthro- 
pologists towards communities they have lived with and continually 
studied and written about). For me this attachment went beyond an 
academic relationship; it brought me closer to people who, although 
often culturally different, were closer to me through sharing the same 
nation-state and similar underlying cultural principles and practices. 
They were thus ‘my’ people, and in them I saw myself. This 
relationship and the complexity it brought to my teaching will be 
made apparent shortly. 

So, while teaching on the Kenya Programme for St Lawrence 
University, I was a teacher-researcher; while teaching my students 
about various cultures of East Africa, I was also engaged in research 
on those same local cultures, alongside the students that I was 
teaching? Despite the complexity resulting from this dualistic 
encounter with the field — as teacher and researcher — I was also 
concerned about the well-being of the communities we visited and 
from whom we learned. The budget for academic encounter in our 
four main field programmes, which lasted a total of two weeks each, 
included remuneration for the communities we visited. These 
communities would host us and share their lived experiences through 
organised learning activities. Our hosts were paid for their time and 
expertise. Two programmes out of the four were subcontracted to 
private companies run and owned by Americans. As a Kenyan I was 
interested in seeing that those community members who were 
actively involved in enriching the academic experience of our 
students were appropriately compensated. 

My own growing up had sensitised me to the principles of social 
justice and the possibilities of exploitation in unequal power 
situations. Being a member of a generation whose parents hardly 
went to college I was aware of the exploitation that was enhanced by 
a knowledge imbalance, where those who had access to information 
through their formal training (Western education) tended to use it to 
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exploit those who had not received similar training. And herein lay 
the other dilemma — in order for us to be able to present different 
traditional cultures to our students, we had selected those com- 
munities where Westernisation had had the least impact. These were 
the same communities that were vulnerable to being exploited by 
those of us who were formally trained and thus often negotiated on 
their behalf. These concerns might appear programmatic to 
researchers, who could see them as within the domain of day-to-day 
practice rather than research. This might make the teacher in me feel 
that the field knowledge I possess is less elevated than the academic 
researcher's more theoretical knowledge (Kincheloe 2003). I felt 
compelled to play two roles — try to make my students understand 
that their learning did entail a commitment to certain subjective 
issues such as equity and social justice for the communities involved, 
while remaining objectively distant as a researcher interested in 
understanding the workings of the cultures and communities with 
whom we worked. Thus if I as a teacher am to encounter a researcher 
whose work with a community ends up with findings that enable an 
understanding of the problem but with no attempt to solve it, I may 
regard such research as less than adequate (Hammond and Spindler 
2001). Teachers may easily discount researchers as people with their 
heads in the clouds who never address the ‘nitty-gritty’ problems of 
making reforms work; researchers, for their part, may judge teachers 
as people with their hearts in the subject being taught, who therefore 
lose the objective distance necessary for a good account. Yet by taking 
on both identities of a teacher and researcher who is also Kenyan and 
thus part of the local, I had to play both roles simultaneously. Here is 
an example: when I took students to field components I knew that for 
students to be able to stay and learn from the local people for two 
weeks, St Lawrence University had paid considerably large sums of 
money. Since much of the learning took place through student 
interaction with the local community members, it seemed only fair 
that the monies set aside for that learning be shared out among the 
members of the community involved. As a researcher I became 
aware that the local community members in some of our field 
components were poorly compensated for their work with their 
students, and that because they had not entered into any formal 
contracts with St Lawrence University they could not articulate 
those sentiments to the contracting company for fear of losing their 
roles as local teachers. 
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The teacher in me wanted to take action. I was caught in a bind 
where, despite the reality of poor compensation, my capacity as a 
researcher might not have encouraged me to consider it my duty to 
figure out how to change the situation for the benefit of the local 
teachers. As a teacher, however, I wanted to say that such information 
was of little use unless something could be done about it. These two 
identities — of a teacher and a researcher — created an incredible 
tension within me and I continue to negotiate it in my role as teacher 
and anthropologist, unable to let one prevail over the other, as an ideal 
world would demand.* 


The ‘othering’ of the ‘other’ 


While being subjected to the practice-theory dialectic of being a 
teacher-researcher highlighted the specific ways in which my 
personal beliefs and teaching practices intersected (Gibson 1998), the 
reality of my being Kenyan often became a prism through which my 
students sought to understand their experience in Kenya. It was thus 
quite a challenge to my teaching responsibility when one of my 
students, while spending time with an urban host family in Nairobi, 
was told by her hosts that the Samburu of northern Kenya are 
backward and in need of development. Such a perception is reflective 
of the socio-cultural realities often embodied by post-colonial 
subjects in Kenya today following their Western education and 
acquisition of Western values and aspirations. Yet my students were 
keen to know how to reconcile their own perceptions of exotic 
cultures with these ones projected by members of the exotic country 
they were learning in and about. It is the intersection of those 
constructions of ‘otherness’, the need to invite students to a broader 
engagement with other cultures, and the realities of anthropology's 
colonial past that made and continue to make my work as an 
anthropologist from a post-colonial nation an exercise in critical 
analysis and reflexivity. I, for instance, got very uncomfortable on 
encountering a Kenyan who was dismissive about other Kenyans. I 
could not (and still cannot) accept the fact that there are Kenyans who 
consider their fellow citizens backward and in need of 'development' ? 

My lack of acceptance of such a reality is due to the fact that I want 
my fellow Kenyans to be able to critique the concept of development 
in a way that enables them to respect all lifestyles led by other 
Kenyans, without being prejudiced." In a way I want my fellow 
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Kenyans to make positive representations of their own people to 
foreigners. It is a case of not wanting to wash dirty linen in public. Yet 
anthropology does teach us that socialisation is critical in shaping our 
values and worldviews. Thus if a Kenyan has grown up in a context 
where development means Westernisation, those that are not 
"Westernised' will not be regarded as ‘developed’. In the presence of 
my American students I wanted to apologise on behalf of fellow 
Kenyans for the negative representation of their fellow country people 
to foreign students. 

On another level I found myself in another dilemma, one in which 
I am constantly observing my students in order to understand the 
basis of their behaviour. From this observation I was able to make my 
own students useful sources of research information that could be 
turned into academic writing. Thus I actually studied my own 
students, just as they were studying me as an individual and 
collectively as a part of the larger Kenyan society. One of my 
challenges was how to make my students aware of my research about 
them without alienating them from me as their teacher. Was I only to 
inform them of my project, or should I have involved them actively by 
way of not only informing them but also seeking their consent as 
human subjects? Was it acceptable for me to ‘other’ my students and 
make them my subjects of anthropological inquiry? My work on 
educational tourism (Ntarangwi 2000), empirically based mainly on 
my experience with my students on field components, did elicit 
various reactions from students. There were those who were angered 
by the issues raised in it, especially as the students felt that I should 
have clearly differentiated students from tourists. There were others 
who found the issues raised in the work quite useful as a reflexive 
exercise that allowed them to understand themselves and their 
colleagues, and asked if I would do more such writing. With such 
disparate responses, I was often reluctant to share my work with 
students lest it became a locus of intellectual disagreement that might 
end up injuring my personal relationship with them, which I found 
critical in enabling me to become a useful cultural broker for their 
experience in Kenya. Yet since writing about such experiences 
entailed an acknowledgement of the role played by students in the 
interactions I had with them — role that was critical to my analysis — 
I felt compelled by my conscience and my duty as a teacher to involve 
my students, albeit at different levels, in the process of generating 
such analysis. For instance, I asked my students if it was acceptable for 
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me to share parts of their own experiences in Kenya as teaching 
examples for other students. Most of them consented and the wishes 
of those who specifically asked me not to share any of their informa- 
tion with other students were respected as well. I had also shared with 
some of my students drafts of the paper I published on education and 
tourism (Ntarangwi 2000), so that they could offer feedback and also 
allow me an opportunity to gauge how accurate such feedback was 
useful for public consumption. Whenever I use an individual 
student's experience in my work I have sought his/her approval and 
asked if I could or could not disclose real names of such sources. 


Conclusion 


Tim Ingold's edited volume entitled Key Debates in Anthropology (1996) 
addresses, among other things, the issues of whether anthropology 
can be regarded as a science; whether it can say something general 
about social life; how culture shapes people's perceptions of their 
environment; and the place of language in forming a culture. These 
issues are critical not only in anthropology but also in many other 
disciplines where human activities and perceptions form a large part 
of the content. Some of these issues have been addressed in this 
chapter. I have, for instance, looked at my own subject position as a 
Kenyan anthropologist trained in America and at the experience of 
teaching anthropology to American students in Kenya. The connec- 
tion between my own individual experiences as a member of a com- 
munity and my role as a teacher teaching about that community 
becomes complex, especially when predicated upon some of the 
relations between anthropology, other disciplines and self-critique. As 
an individual, I was faced with the dilemma of possessing knowledge 
across cultures necessary to broker between my American students 
and the cultures of my own and other communities in East Africa. 
How could I avoid the problem of knowing and availing that 
knowledge to others when I was aware (through anthropological 
training) of how hard it is to reconcile the subjective, situated, 
socially constructed and ideologically mediated nature of the produc- 
tion and consumption of such knowledge? How could I avoid trying 
to present a good image of my community and my country to my 
students, especially given the context of negative images of Africa and 
Africans that American popular media often directs at these students? 
How much did I know about these cultures and how much should I 
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have shared with my students? These and many other questions form 
the core of this chapter. I have argued that I was faced with a major 
challenge as a researcher and teacher, where the biggest issue was 
how to reconcile both these identities yet deal with the tendency 
among scholars to separate the two. Where does the Kenyan self, tied 
to seeing the good of my people and country, end, and where does 
the detached objective researcher start? Should these questions be 
posed in the first place? 


Notes 


1 


2 


hup://web.stlawu.edu/ciis/html/off_campus/kenya/index.html, 

3 November 2002. 

Few people imbued with this kind of thinking ever stop to think of 
Africa as a continent with diverse geographical, economic, cultural and 
political realities. 

I remember, at one Maasai Cultural Homestead (Boma) close to the 
Ngorongoro crater in Tanzania, listening to a male Maasai guide tell my 
students how Maasai warriors (morani) killed lions, drank blood for food 
every day, and spent most of their time dancing with their beautiful 
headdresses. These are the images many in the West have of Maasai 
warriors, and the guide was reproducing them for the students whom 
he saw as an important link in an information network that would bring 
future tourists to his boma. 

This was usually reflected in various meetings I held with students upon 
their arrival in Kenya to establish the reasons they had for travelling for 
a semester abroad in Kenya. 

Iam aware of various works in anthropology that involve the shrinking 
of the distance that creates 'otherness', yet the majority of anthro- 
pological work continues to focus on some type of ‘otherness’. 

My doctoral research was mostly on the Swahili coast of Kenya where I 
took my students, and some of my later research has focused on 
tourism, one of the topics with which my students engage. 

See Ntarangwi 2000 for an example of the kind of research 1 was 
conducting while teaching. 

It is a result of this dilemma, and my understanding that some of my 
colleagues were reluctant to work with me towards ending what I saw 
as unjust treatment of local producers of knowledge, that I felt 
frustrated and subsequently left my position with the programme. 

This has become apparent throughout my own encounters with 
different communities in Kenya and other parts of Africa: the failure of 
the development project and the fall of the nation-state, both vaunted as 
panaceas for change in Africa. 
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10 An understanding of the realities I have often observed in many Western 
people — who seem to be doing well materially, and yet socially, 
culturally and spiritually are still unfulfilled — has led me to question 
Westernisation as the answer to Africa's ‘problems’. 
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Challenges and Prospects for Applied 
Anthropology in Kenya 


Mary Amuyunzu-Nyamongo 


have had to answer many questions about applied anthropology 

since I studied the subject at the University of Nairobi in the mid- 
1980s. But the most common one has been: “What is anthropology?’ 
In retrospect, I realise that I asked the same question when faced with 
choosing between anthropology, philosophy and religion as an under- 
graduate. As a practising anthropologist, the question still dominates 
my professional and social interactions. This chapter examines my 
experiences as an anthropology student and practitioner in the 
population and health sector in Kenya. I also intend it as a guide for 
young people seeking careers in this field of social science. 

Some of those who ask about anthropology are of the opinion that 
it is not a science. An epidemiologist I once worked with asked why it 
took so long to train a social scientist to do what is ‘not so difficult’. 
He said that what a social scientist does ‘can be done by any one 
because it is based on common sense'. The minority holding such 
views often lack an understanding of the work of anthropologists. 
Anthropologists, Seal e d. (2000) observe, need high levels of 
expertise to deal with the ethical, social and political dilemmas they 
encounter during fieldwork. The demand to fill key research 
positions with social scientists demonstrates the ongoing need for a 
better understanding of humanity. It is a role for which anthro- 
pologists are well equipped. 


Anthropology as a degree course in Kenya 


Kenya only started training anthropologists in the mid-19805, despite 
the fact that Mzee Jomo Kenyatta, the country's first president, was a 
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student of the eminent anthropologist Bronislaw Malinowski in the 
1930s. In his book, Facing Mount Kenya, Kenyatta recognises the 
importance of anthropology in understanding human nature and in 
the fight for self-determination of his Kikuyu people. Although 
Kenyatta served as Chancellor of the University of Nairobi at its 
founding in 1971, anthropology was not among the courses offered, 
reflecting the then widely held perception that anthropology was a 
colonial tool. Many of the administrators who served in Kenya's 
colonial government happened to be anthropologists. 

It was not until 1985 that Kenyatta’s successor, Daniel arap Moi, 
directed that anthropology be taught at the University of Nairobi. The 
course was formally launched in 1986. As with all new projects, there 
were many teething problems. Almost everything — from lecturers to 
reference books — was in short supply. Lecturers had to be brought in 
from other departments such as sociology and history to fill in the 
gaps. This presented numerous challenges, as few of them were 
knowledgeable in the discipline, but this did not deter the discipline 
from taking root at the university. The range of courses offered 
included an introductory course as well as economic, ecological, 
medical and linguistic anthropology. Students taking a degree in 
anthropology were required to conduct fieldwork in one of the areas 
of study and write a dissertation in the third year. 

My decision to study anthropology was taken rather abruptly. 
When I joined the university in 1986, new regulations had been put 
in place limiting the number of students per class. There was also a 
directive that one could not take government (political science) 
together with sociology, both of which were popular Bachelor of Arts 
courses. On the list of courses was a strange one named ‘anthro- 
pology'. ‘What is anthropology? was therefore the main question 
asked by all prospective students. Speculation was that it was the study 
of bones and some, with arthropods in mind, jokingly called it the 
study of insects. From the very beginning the lecturers were required 
to demystify the discipline, a process that continues today. The parents 
and guardians of students are now more likely to understand the 
discipline and the competitiveness of its graduates in the job market. 


Graduation and after 


Being pioneer students in the discipline, employment prospects were 
central to most of us. Which employer would appreciate the role of 
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anthropology? How would its legacy as a colonial tool affect our 
search for jobs? Upon graduation, a number of us pursued post- 
graduate studies, while others joined the job market. Remarkably, 
many were absorbed as ‘cultural officers’ in the Ministry of Culture 
and Social Services. Others joined research organisations such as the 
Kenya Medical Research Institute (KEMRI) and the African Medical 
and Research Foundation (AMREF). This diversity of engagement was 
useful in affirming the importance and flexibility of applied 
anthropology in employment. When our peers saw us employed in 
such a diversity of positions, they started to appreciate the importance 
of anthropology, even if such appreciation still has a long way to go. 

Recently, while preparing for a meeting with the Czech ambassador 
to Kenya, who happened to be an anthropologist, the main question 
posed by colleagues was: can an anthropologist become an ambas- 
sador? The question is revealing. It assumes that an anthropological 
qualification does not necessarily fit one for certain professions. 
Indeed, during the twelfth Pan African Anthropological Association's 
meeting in Nairobi in 2002, a member of parliament with a doctorate 
in anthropology made a keynote address in which he articulated his 
application of the discipline’s concepts in his political work. At the 
same meeting, a high-ranking anthropologist at the World Bank also 
addressed the conference participants, and brought her own anthro- 
pological training to bear on the way the bank deals with matters of 
money and lending to developing countries. This shows that 
anthropological skills can be applied across many fields. It is, there- 
fore, important for students to concentrate on understanding its 
concepts instead of worrying about the usefulness of their skills. This 
can best be enhanced through the full participation of their teachers 
who, ideally, will not only introduce them to the discipline but also 
articulate its ever-changing identity and application. Pels and 
Salemink (1999: 56) touch on the uneasy relationship between pure 
and applied anthropology when they observe that: 


The academic disavowal of practical application is, of course, an odd 
strategy of professionalisation when compared to other professions. In 
Anthropologyland, those who are not exclusively preoccupied with the 
construction of academic knowledge but are involved with its ‘application’ 
are often considered a lesser breed of scholars. The implicit and as Wright 
argues, unfounded assumption is that ‘applied’ work does not lead to a 
higher-rated achievement of formulating theory.... If one starts from 
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such an assumption, the history of anthropology can, indeed, be nothing 
buta history of ideas and methods. 


Anthropology at the graduate level 


As noted above, some of the graduates of anthropology from the 
University of Nairobi went on to postgraduate studies locally and 
abroad. I was among those who went to the United Kingdom. A post- 
graduate student of anthropology can expect different challenges to 
those awaiting graduates who seek a career in the applied field. I will 
use my personal experience to explain this. By the time I began study- 
ing anthropology at graduate level, I had been working in a multi- 
disciplinary research institute in Kenya. As a member of the institute I 
was expected to come up with a research topic related to my work 
environment. Before I left for my graduate course, I drafted a research 
topic focusing on lymphatic filariasis, also known as elephantiasis, on 
the Kenyan coast. When I presented this to my university adviser in the 
UK, he felt it was too narrow and asked that I expand the area of focus 
and address some of the theoretical concerns within the field of 
anthropology. The result was that my research topic became ‘The 
Management of Illness in a Plural Health Care Setting’. But when I 
returned to Kenya the scientific committee, which had to approve the 
proposal, said it was too broad. So in the end I had to write two research 
proposals, using appropriate formats for each of the two institutions. 
The multidisciplinary research institute required a research protocol 
with concise research questions, justifications, hypotheses and method- 
ologies. My anthropological supervisor expected a more detailed 
proposal with a conceptual framework and an extensive literature 
review, in addition to my objectives and methodology. Consequently, 
during my fieldwork I was involved in two distinct yet connected 
‘studies to fulfil my dual obligations, one on lymphatic filariasis and the 
other on the management of illness (Amuyunzu 1994, 1996). 

One of my most valuable experiences as a graduate student was the 
year of ethnographic fieldwork. Equally important for my employer's 
studies on lymphatic filariasis was my in-depth understanding of the 
community, which facilitated informed and timely contributions to 
the project teams. It is important to note, however, that during 
postgraduate studies the primary emphasis was on academic work, 
which can be a downside, especially for those preparing to join, or 
already working in applied fields. 
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Contributions to population and health research and interventions 


Anthropological contributions to the health arena have become more 
widely recognised in the last two decades as a result of the failure of 
medical interventions implemented without understanding the 
cultures of the beneficiaries. Lambert and McKevitt (2002: 210) note 
that: ‘Anthropology has biological, social and cultural branches but 
when applied to health issues it most commonly relates to the social 
and cultural dimensions of health, ill health and medicine.’ The 
advent of HIV/AIDS, among other debilitating health conditions, and 
the recognition of their social nature, has underscored the importance 
of an anthropological perspective within research and intervention 
programmes. As an anthropologist in the population and health field, 
I have participated in a range of activities, some of which I discuss 
below. 


‘Community mobilisation 

This involves identifying key community persons, holding consul- 
tative meetings and preparing the community members for data 
collection and interventions. To be able to do this successfully, one 
needs to understand the community one is working in. An incident 
that occurred during my PhD fieldwork illustrates this point. During 
a campaign to control lymphatic filariasis among the Duruma people 
on Kenya's coast, a mass screening of community members was 
planned. Such activities took place at night, preferably after 10 pm 
when the microfilariae circulate in the peripheral blood. The project 
director suggested that we communicate this information to the 
community through primary school children. I observed that this 
would not yield the desired results since the Duruma are a patriarchal 
community where decision making is vested in male household 
heads. However, the decision was taken to use the school children 
anyway because they were readily available and would understand 
English. That night no one turned up for screening. The following day 
an urgent meeting of community leaders and heads of households 
was called, They subsequently mobilised the community to participate 
in the screening exercise, with a turn-out of more than 80 per cent. 


Conducting formative research or diagnostic studies 
Within the population and health field, the tendency to design data 
collection instruments without understanding community dynamics 
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is now a thing of the past. Through in-depth interviews, focus group 
discussions and observations, researchers are now able to design or 
adapt existing instruments to make them relevant to the prevailing 
circumstances of the specific community. 

Methodologies that are becoming critical for anthropologists in the 
field include participatory data collection and other rapid appraisal 
tools. The popularity of ‘rapid’ tools is due to the need to identify 
problems and deal with them within a short period of time. For 
instance, participatory poverty assessments (PPAs) have been used in 
Kenya to facilitate the inclusion of 'voices of the poor' in the current 
poverty reduction strategy papers (PRSPs) (Government of Kenya 
2001). Tools such as wealth ranking and gender analysis allow the 
communities to assess their own situations, and the strengths and 
weaknesses of their systems. In one community in Kenya, the 
community members recognised through gender analysis that the 
women were overworked, controlled none of the household 
resources and had little say in the decision making. Although this had 
always been the case, the men began to appreciate the women's role 
in the home much more than they had in the past. Participatory 
learning and action (PLA) tools generally empower the communities 
to identify their needs and homegrown solutions. Due to the fact that 
the success of using these tools depends heavily on appropriate 
community approaches, students of anthropology are usually sought 
to undertake such studies. Because of their training in qualitative 
methodology, anthropologists are often expected to be conversant 
with these applied methodologies, which is not always the case. I too 
have had to acquaint myself with these new tools, and with the 
growing academic critiques to which they are being subjected (for 
example, Cooke and Kothari 2001). 


Conducting the qualitative aspects of a project 
As members of multidisciplinary teams, anthropologists/social 
scientists often take responsibility for the qualitative aspects of a study. 
Mays and Pope (1995) state that social scientists ‘reach the part other 
methods cannot’, and that through the collection of qualitative data 
they have an ability to capture the views of 'ordinary' people in the 
real world. Miles and Huberman (1994) cite the locally grounded, 
richly holist and inherently flexible nature of the qualitative approach 
as its most important attributes. 

Nevertheless, applied anthropologists have to familiarise them- 
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selves with quantitative tools so that they can engage meaningfully in 
the entire research process. Some have suggested that when 
anthropologies generate results through quantitative methodologies 
they fail to discuss their findings sufficiently. This failure may be due 
to their inability, or reluctance, to interpret the data statistically. 
Whatever the reason, this is a weakness that waters down such 
scientific presentations. Understanding quantitative tools also facili- 
tates informed discussions in other fora, for example during con- 
ferences. As Lambert (1996) notes, ‘fully multidisciplinary research 
needs to incorporate the conceptual frameworks and knowledge bases 
of participating disciplines’. 


Designing and implementing community-based studies 

These could be original ideas or part of ongoing activities. For 
example, while working on an adolescent intervention programme, 
we included a study on ‘community perceptions regarding critical 
adolescent sexual and reproductive health needs’. This was informed 
by our understanding of the critical role parents, and the community 
at large, play in adolescents’ lives, especially their sexual and repro- 
ductive health. Therefore it was necessary to bring them on board. 
This process highlighted the need to empower the parents with 
communication skills and led to the design of a training component 
for them as gatekeepers (Amuyunzu 1997b). In this way the role of 
the community vis individual health was highlighted. Although 
behaviour change, for instance, focuses on the individual (in the use 
of condoms, for example), the community determines to a large 
extent the access to such products and the willingness of the 
individual to use them. Thus there are many more benefits in selling a 
product to the community rather than only to individual members. 


Programme evaluation and consultancies 

One important anthropological input in such activities is to focus on 
the social aspects of the project/programme being evaluated. This is 
critical at the planning phase, when the individual researcher has an 
opportunity to contribute to the inclusion of qualitative measures of 
achievement as part of the indicators in approaching problems that 
cannot be adequately assessed using quantitative measures alone. For 
instance, when designing a community-based health programme for 
the Turkana, most of the indicators derived were ‘reduced from x per 
cent to y per cent’. The Turkana are a nomadic group of pastoralists 
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inhabiting the northern part of Kenya. Their land is not agriculturally 
very productive and they experience long spells of drought that 
necessitate their movements in search of water and pasture for their 
animals. I proposed the inclusion of an indicator to capture 
community perceptions of improvement in their health. Although 
quantitative indicators may show improvement in specific aspects of 
the project, the community may not relate to these measures, 
especially in a community that is characterised by seasonal movement 
in and out of the villages. If their perceptions are not tapped, it is 
possible that any subsequent interventions may not be fully 
supported. In addition, this could invariably complicate follow-up 
activities and the sustainability of the gains made. 


Participation in meetings, workshops and conferences 
I have made presentations during conferences, some anthropological 
and some more multidisciplinary. The challenge is to ensure relevance 
and clarity of the information for different audiences. Such fora are 
vital avenues for learning and networking. 

Anthropological conferences are an important part of my practice. 
I have attended the International Congress of Anthropological and 
Ethnological Sciences and I have been an active member of the Pan 
African and East African Anthropological Associations since their 
inception. During such meetings I interact with anthropologists in 
academia and in other applied fields. This is also the time to learn 
from a more conceptual and theoretical forum, in contrast to the 
more practical nature of my daily work. At such meetings I appreciate 
the importance of establishing linkages between the applied and 
theoretical/conceptual levels, especially for young and up-and- 
coming anthropologists. 


Publishing 
Publishing is critical in the applied field just as it is in academic 
circles, because it determines promotion and career development. 
Writing has been the most challenging aspect of my career. The key 
questions for anyone aspiring to be published include: ‘Where do I 
publish? Do I have the necessary writing skills to have my papers 
published in competitive international journals?’ To be a good writer, 
one has to read relevant publications and do so widely. But in Kenya 
getting access to relevant anthropological journals is a big problem. 
Compared with universities, non-governmental and research 
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organisations sometimes offer enhanced access to the Internet and 
international subscription to internationally recognised journals. 
However, this access is often limited by what the organisations 
consider important journals, which may not always favour the anthro- 
pologist. Another handicap is what is considered a highly respected 
journal. None of the African-based population and health journals are 
highly ranked internationally and yet they are contextually relevant and 
subscription is cheaper. Publishing in these journals does not help the 
status of the scientists in the organisation. However, the highly ranked 
journals may not cater adequately for the needs of African-based 
social research. Decision makers in organisations may also not be 
conversant with anthropological journals, again disadvantaging the 
anthropologist as opposed to their peers in the ‘hard’ sciences. 


The role of anthropologists in population and health issues 


In the course of writing this chapter, I asked some of my colleagues to 
tell me what they thought about the role of anthropologists in 
population and health issues. Here are some of their comments: 


I see anthropologists as patient people who go to great lengths to under- 
stand social structures, unlike us epidemiologists who go to a com- 
munity, administer a questionnaire and get out. 


Anthropologists are like journalists: they are non-judgmental and do not 
make recommendations. They are people who like to investigate but fail 
to give educated, scientific conclusions and recommendations. You 
cannot engage with people's lives and not help make decisions. I see 
anthropologists as 'go-betweens' among scientists. 


Someone who paves the way for real work to be done. 


Someone who writes a book on the basis of a single observation. Is this 
really a science? 


Anthropologists are good at explaining behaviour. Therefore they are 
expected to bring in ethnographic experiences that enhance the under- 
standing of people's reproductive health behaviour. 


Whatever one thinks of anthropologists, their crucial role in this 
field is not in dispute. As we have seen above, anthropological skills 
can be applied in a wide variety of activities. In population and health 
research, anthropologists tend to be the conscience of the study 
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population. In a multidisciplinary set-up, scientists may be inclined to 
focus on numbers or on specific aspects of the community. It is 
imperative for the anthropologist to remind them of the individuals 
being studied and the necessity to develop a holistic understanding of 
their situation, The anthropologist has to put human faces on the 
statistics. For instance, in Kenya 700 people are reported to die daily 
of HIV-related infections (Amuyunzu-Nyamongo 2001). Anthro- 
pological contributions to the HIV/AIDS discourse provide more 
meaning to the experiences by putting them within specific contexts. 
Issues such as behavioural aspects of the condition, coping mechan- 
isms, and socio-cultural and economic changes occurring as a result 
of the epidemic are important in underscoring its impact on the 
affected and infected. Information on the impact the disease is having 
on specific categories of people — women, children, youths, the 
elderly — humanises the disease experience. It shows that this is a 
condition that is afflicting real people. The elderly are becoming 
caretakers of orphans, a shift from their traditional role of playing 
with grandchildren while their children fend for them. The changes 
that are resulting from HIV and other socio-political and economic 
factors are a challenge to long-held anthropological views of African 
societies and should be documented. This not only contributes to 
understanding the situation but also leads to more focused and 
effective health interventions. 

Lambert and McKevitt (2002) argue that an important contri- 
bution of anthropology is its empirical understanding of the context- 
specific nature of social processes. This focus, which anthropology 
emphasises through ethnographic studies, helps correct misleading 
generalisations that can potentially ignore the diversities of different 
settings. In some situations the anthropologist may be called upon to 
bridge the gap between the scientists and the community in what is 
popularly known as ‘community mobilisation’. When conflict is 
anticipated or experienced in the community, the anthropologist is 
brought on board because she or he ‘knows how to talk to people and 
understands the cultural issues at stake’. The main challenge for 
anthropologists is countering the ‘magic key syndrome’, which 
carries with it the assumption that they can ‘fix it’ or ‘smooth the 
road’ to the community. As practising anthropologists will attest, 
"fixing it’ is not as simple as is often assumed. 

Cultural issues influence the adoption of interventions and it is 
imperative for programme implementers to understand the contact 


Google vus e cH 


Challenges and Prospects for Applied Anthropology in Kenya * 247 


communities clearly. For instance, interest in basic sexuality research 
has often been accompanied by the use of qualitative research 
methods designed to understand human behaviour, its meanings and 
the impact of the socio-cultural context in which the behaviour 
occurs (Seal et al. 2000). The AIDS scourge helps to exemplify the role 
of the anthropologist. Short of effective, affordable vaccines or 
antiretroviral drugs, behaviour change remains the most reliable 
means of countering the spread of the epidemic (Macintyre et al. 
2001). But behaviour change depends on factors that operate at the 
individual, community and cultural/structural levels. These factors 
include relative empowerment of the individuals, cultural norms and 
practices, and community mobilisation (UNAIDS 2002; Macintyre et 
al. 2001). An anthropologist is ideally placed to study and understand 
these aspects of the community. 

Anthropologists, like other scientists, must compete in an increas- 
ingly congested and resource-constrained environment. Therefore, 
their work must provide answers to new questions or identify 
information or intervention gaps. Only in this way can they take 
advantage of the existing strengths and opportunities, both in 
academia and in applied fields, and justify the existence of their 
profession. The unpredictable nature of international research fund- 
ing has a particularly negative effect on funds for prolonged 
ethnographic studies. The challenge for the anthropologist is not only 
to be competitive in seeking funds but to be able to do a good job in 
a relatively short time. 


Conclusion 


Anthropological contributions to population and health issues are 
currently enjoying unprecedented recognition. Young anthropolo- 
gists need to be reassured of the applicability of their skills in different 
fields outside the academic environment. Interaction with other 
anthropologists is critical for continuous learning, while reference to 
current anthropological materials keeps the individual updated. 
Subscription to relevant and reputable journals is critical because it is 
important to acquaint oneself with the new thinking in the discipline. 
Aspiring to publish in such journals elevates the individual and 
institution and consequently enhances one’s reputation as a credible 
scholar and practitioner. Although the applied field has challenges, it 
offers opportunities for individuals to translate the discipline's 
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theories and concepts into real life situations. If Gubsopclogits 
succeed in doing this, they will have made a tremendous contribution 
to the existence of humankind. 
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Practising Anthropology at Home 
Challenges and Ethical Dilemmas 


W. Onyango-Ouma 


he practice of anthropology in Kenya today is characterised by 

teaching, research and development work. Anthropologists trained 
locally and abroad teach in public and private universities. Those who 
teach also engage in research, but anthropologists are increasingly 
being employed specifically as social researchers. Examples include 
anthropologists working in agricultural and medical research institu- 
tions as well as archaeologists at the National Museums of Kenya. 
Applied anthropologists, both local and expatriate, work with 
development organisations where they apply anthropological know- 
ledge to ensure that development programmes are appropriate to 
target populations. 

This chapter examines the different perspectives of practising 
anthropology in one’s own country, especially in the Third World. It 
highlights some of the challenges that one is likely to face while 
teaching anthropology or doing anthropological research. In teaching 
Lexplore students’ perceptions of anthropology as a discipline and the 
ethics of student care. From a research angle, I explore the role of the 
anthropologist in collaborative research with researchers from other 
disciplines, reviewing the consultancy culture and the ethical 
dilemmas that arise from studying your own society. 


The history of anthropology in Kenya 


Anthropology as a discipline in public universities in Kenya has a 
unique relationship with the first two presidents of Kenya. Jomo 
Kenyatta trained under Bronislaw Malinowski at the prestigious 
London School of Economics, then went on to write an ethnography 
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Ehrom people, the Kikuyu — Facing Mount Kenya (1938), with an 
introduction by Malinowski. Ironically, Kenyatta made no attempt to 
introduce anthropology as a discipline of study at university level in 
Kenya. It was Daniel arap Moi, the second president of Kenya, with no 
background in anthropology, who in 1986 asked the local university 
to develop a course that would take into consideration different 
cultures in Kenya. Moi felt that university graduates taking up 
employment in the public and private sectors should be able to 
understand and appreciate national cultures. The Institute of African 
Studies of the University of Nairobi, hitherto a cultural research 
institute, became the home of anthropology. 

That Kenyatta was an anthropologist and yet made no effort to 
introduce anthropology as a discipline of study reveals his reserva- 
tions about the discipline. Like many of his contemporaries, Kenyatta 
enjoyed the analytical benefits provided by anthropology but 
distrusted its politics. As Pels (1999) rightly observed, Kenyatta made 
no secret of what he thought anthropology stood for — the duplicity 
of Western ‘pretenders to philanthropy’ who claimed to ‘monopolise 
the office of interpreting [the African's] mind and speaking for him" 
(Kenyatta 1965 [1938]: xviii). With this background, it was bound 
to take time before Kenyatta could be convinced that anthropology 
was of any use in post-independence Kenya. The situation in Kenya, 
however, was not any different from that of other post-independence 
states where scholars remained suspicious of anthropology's associa- 
tion with the colonialism from which they had just freed themselves. 
Sociology was given more prominence, while native anthropologists 
were sometimes banned by governments or rejected by other intellec- 
tuals in their countries (see Munthali 2001; Mafeje 2001). 

During the colonial period some anthropologists saw their role as 
providing vital information to the colonial administration that could 
be used to assimilate the natives or rule them indirectly through their 
own established structures. Anthropologists of this period took it 
upon themselves, as did missionaries of that time, to provide first- 
hand descriptions of ‘other’ peoples. Evans-Pritchard, writing on the 
subject matter of social anthropology, argued that the social anthro- 
pologist ‘studies primitive societies directly, living among them for 
months or years’ (1951: 11). Asad was even more emphatic on the 
relationship between anthropology and colonialism in his argument 
that ‘it is not a matter of dispute that social anthropology emerged as 
a discipline at the beginning of the colonial era’ (1971: 15). 
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Anthropology's association with colonialism accounts for the way 
the discipline was received in independent states in the post-colonial 
period. Scholars who were championing nationalist interests denounced 
the colonial connections of anthropology and began to recover an 
indigenous history that challenged the functional anthropologist’s 
dogma that only written records could provide a reliable basis for 
reconstructing history (see Asad 1973). In universities anthropology 
received a raw deal, probably because it was perceived to promote 
ethnicity through its single-site studies, which would threaten the 
unity of the multi-ethnic nascent states. That anthropology as an 
autonomous curriculum was introduced in Kenya only in 1986/7 
although the first president of Kenya was an anthropologist and a 
former student of Malinowski is a good case in point. Even scholars 
like Okot p'Bitek, who had studied anthropology, shared the opinion 
that social anthropology had no place in an African university. 
According to p'Bitek, Africans had no interest in and could not 
indulge in perpetuating the myth of the ‘primitive’ (1970: 6), which 
was considered the preserve of anthropology in the colonial era. In 
this hostile environment Mafeje observes that anthropology, being a 
child of imperialism, had to adjust or die a natural death (2001: 24). 
This called for the few practising African anthropologists to lead the 
way in the deconstruction of colonial anthropology to make it 
relevant for the post-colonial period. 

Anthropology is changing and is currently practised by ‘natives’ in 
the previously colonised states, although the West continues to 
dominate the terms of anthropological discourse. It is also interesting 
to note that in the West, where people were preoccupied with the 
study of ‘others’, anthropology has returned home, probably after 
discovery of their ignorance of their own societies. Munthali has 
referred to this trend as the ‘homecoming of anthropology’, 
occasioned by, among other factors, the end of colonialism, the reduc- 
tion of funding for academic institutions, and the failure of other 
disciplines like sociology to explain Western societies adequately 
(2001: 115). The field is therefore increasingly becoming a flexible 
concept, as is what constitutes ‘at homeness'. 


Collaborative research projects and the role of the anthropologist 


Researchers in other disciplines who recognise the importance of 
anthropology often seek the help of anthropologists to join them in 
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collaborative projects in Kenya. From 1995 to 2000 I had an oppor- 
tunity to be part of such a joint venture, in which research was 
conducted under a common framework in the fields of anthropology, 
parasitology, nutrition, health education and educational psychology. 
This collaboration was of a dual nature. It not only involved different 
disciplines but also brought together local and foreign researchers. 
On the one hand, there was the challenge of working on a common 
research problem with other disciplines that obviously had different 
research frameworks. On the other hand, within the anthropology 
component there was a need to reconcile the different knowledge 
traditions brought to the interface by local and foreign anthro- 
pologists. 

Working with researchers from others disciplines presented the 
most interesting challenge. The research problem was biomedical in 
nature but the research approach adopted was multidisciplinary, with 
biomedical, psychological and anthropological aspects. Despite joint 
efforts, our biomedical colleagues felt that they dealt with ‘real 
science’, while anthropologists dealt with ‘soft issues’. Anthro- 
pologists had to contend with the belief that they were only there to 
pave the way for ‘real scientists’ to come in with their complicated 
experiments. In line with this understanding, anthropologists carried 
out mobilisation activities to explain to the community the aim and 
purpose of the project. Anthropologists also conducted exploratory 
studies on community needs and priorities for purposes of designing 
detailed studies and interventions. According to our biomedical 
colleagues, anthropologists were mostly good at talking to people. 
Although in the project document the role of anthropologists was 
declared to be continuous in all aspects of project implementation 
with a direct impact on the community, it was later reduced to 
mobilisation and baseline studies. The funds allocated to anthro- 
pologists were redirected to ‘real research activities’ conducted by 
biomedical scientists. 

Unaware of the need to involve anthropologists in all aspects of the 
project, our biomedical colleagues, who were in control, reduced us 
to the role of ‘pacifiers’. They took most decisions related to 
biomedical interventions and sometimes consulted us only when 
problems developed. I was often called to sort out problems between 
our biomedical colleagues and the community. On one occasion some 
schoolchildren refused to take micronutrient supplements which 
were distributed free of charge in their schools. The action of the 
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children interfered with planned follow-up activities and created gaps 
in the cohort data set. On another occasion women who delivered at 
home refused to comply with the requirement that their placentas be 
delivered to the health centre where blood samples were taken to test 
for malaria. This was after a rumour circulated that researchers 
intended to sell the placentas. Again this threatened the rigorous 
follow-up activities typical of experimental studies. 

To solve the problem it became imperative to conduct home visits 
and talk to people in an informal way in order to understand why 
some members of the community refused to comply with 
requirements of the project to which they had previously consented. 
Surprisingly, we discovered that the schoolchildren's reason for non- 
compliance was that their parents had cautioned them against taking 
the tablets because they could be family planning pills. One reason for 
their suspicions was that the tablets were distributed at no cost. 

The reason for non-compliance among the women was more 
intricate and culturally related. In the study community (the Luo in 
Western Kenya) the placenta (biero) is considered a very precious relic 
of a human being and as such should be buried in the family land. 
Burial of the biero binds the person to the land and invokes the notion 
of belongingness. In fact, one may claim the right of ownership to a 
piece of land where one’s placenta is buried in the same way that one 
might if one's parents were buried there. Thus the project's 
requirement that the placenta be taken to the health centre and 
thereafter thrown in the centre's rubbish pit contradicted the 
community's desire to treat the placenta with dignity. The symbolic 
role of the biero among the Luo was brought out in the much- 
publicised S. M. Otieno burial dispute (Cohen and Odhiambo 1992). 
A strong case was made in court for the deceased to be buried in his 
ancestral land where his placenta had been buried at the time of his 
birth. 

In the first case we were able to convince the parents that the tablets 
were not family planning pills by explaining why they were 
distributed at no cost. In the second case, having found out that the 
community valued the placenta, we reached a consensus that the 
women should be given back their placentas for appropriate burial at 
home after the taking of a specimen. In both cases there had been a 
misunderstanding due to different frames of understanding and 
conceptions of reality, which anthropologists had been able to bring 
to the surface. For instance, our biomedical scientists could not 
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imagine that people might refuse to take the supplements simply 
because they were free. At the same time they could not understand 
the hue and cry about the placenta — a waste product, in their eyes. 


Anthropology as a discipline of the past, and the ethics of 
student care 


Although it is currently taught at the University of Nairobi as an 
autonomous curriculum leading to a Bachelor of Arts degree in 
Anthropology, the subject is yet to be granted its rightful place among 
the social sciences; students continue to perceive it as a subsidiary 
rather than an equal to its sister disciplines of sociology and political 
science, There is a misconception that anthropology only deals with 
past issues such as prehistory, archaeology and those traditional 
cultures that people want to forget. According to this view, anthro- 
pology is not capable of dealing with contemporary issues. 

There is still limited public knowledge in Kenya of the subject 
matter of anthropology, which further perpetuates the myth that the 
discipline deals only with the past. In comparison to the high profile 
of archaeology, social/cultural anthropology is relatively invisible. 
The National Museums of Kenya and the British Institute in Eastern 
Africa have established a good infrastructure for conducting archaeo- 
logical research over the years. By contrast, in the universities, the 
teaching of social anthropology overshadows research in the subject. 

Students admitted to study anthropology are often not aware of 
what they are going to study. Once they have enrolled at the university 
they try as much as possible to shift from anthropology to other 
disciplines. In the 2001/2 academic year, of the 138 students 
admitted into the anthropology programme at the Institute of African 
Studies, 38 did not report, 55 sought transfers and only 45 remained 
in the programme. The same trend can be deduced from 2002/3 
admissions. Of the 189 students admitted, 59 did not report, 62 
sought transfers, and only 68 remained in the programme. The 
beneficiaries of the transfers are mainly economics and sociology 
departments in the same university. The department of sociology, for 
example, had a first-year student enrolment of about 600 in the 
2002/3 academic year. Students who fail to report are probably those 
who were admitted but then did not make anthropology one of their 
final choices in high school, or those who failed to secure sponsor- 
ship for their education. 
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sociologists have dominated but often failed to deliver useful results. 
Teaching in public universities in Kenya is not a well-paid job, 
especialy when compared with what other organisations offer for the 
same level of expertise. This has adverse effects on the quality of 
service. As the saying goes — ‘if you are reluctant to pay people well 
they will be reluctant to work for you’. The net result is that lecturers 
have to find alternative means to sustain themselves outside the 
university. The most common alternatives include research consul- 
tancies, and teaching in private universities. Those who fail to find 
these alternatives resort to income-generating activities completely 
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different from their training This group suffers from what Paul 
Nkwi, a Cameroonian anthropologist, has ably termed ‘brain 
haemorrhage’ — engagement in non-academic activities to supplement 
one's meagre income. Engagement in such diverse activities makes it 
difficult to concentrate fully on any one of them and lecturers end up 
‘moonlighting’ here and there in order to meet deadlines. This has 
negative impacts on the quality of both teaching and research. 
Contributions to theory and methods through research and publica- 
tions are rare. 

The quality of teaching in delivering the curriculum is critical to 
an ethos of student care. Anthropological teachers have an obligation 
to teach/mentor their students according to established standards in 
the discipline. In other words, they have a duty to strive continually to 
improve their teaching/training techniques and conscientiously 
supervise, encourage and support students’ studies, among other 
things (AAA 1998). Being gatekeepers of the discipline, lecturers 
should ensure that their students as future anthropologists are well 
grounded in theory and method, for example. Where these are 
compromised through engagement in other activities, lecturers stand 
accused of violating the ethics of student care. 


Consultancy culture and ethics 


Consultancies are usually offered by development aid agencies and 
NGOs funded by donors. Such agencies are often required to show 
positive progress in their work before further disbursement of funds, 
and this requires that independent consultants such as university 
lecturers evaluate their programmes. In consultancy work the consul- 
tant is often faced with the dilemma of what to focus on — do the work 
objectively and risk losing a future consultancy, or do the work as 
required by the agency and be in its good books for a future contract. 

During my first year of teaching at the university a colleague 
proposed my name to a donor agency so that I could help them 
evaluate a school health project that they were funding. The project to 
be evaluated was being implemented by an organisation from the 
donor country. Initially it was the donor agency that approached me; 
after very candid discussions, the representative left convinced that I 
was the right person to do the evaluation since I had worked on 
similar issues in my doctoral studies. But he warned me that the 
advantage I had might not be liked by the organisation that was 
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implementing the programme, since the evaluation was crucial for 
their continued funding. 

In the follow-up meetings the implementing organisation was 
represented by the project coordinator. After discussions I was 
presented with clear-cut evaluation criteria, which elucidated how 
they wanted the evaluation to be done. Since I had worked on similar 
issues before, I raised questions concerning the methodology and 
made other suggestions but this did not go down well with the 
coordinator, who did not contact me thereafter. Later I was informed 
by the donor agency that the organisation had decided to invite a 
foreign consultant whose services were more expensive although he 
was less qualified than I was. It seemed that my determination to 
make a difference by being more responsive to disciplinary demands 
was my undoing in the world of consultancy. The colleague who had 
proposed my name later told me that I should have accepted every- 
thing without questioning, since the contract was lucrative. 

The above example illustrates how difficult and tricky the world of 
consultancy can be. The question is — how does one decide what to 
prioritise when doing a consultancy? Is it just a question of economics, 
or ethics as well? For example, should one go ahead and participate in 
a consultancy when one is fully aware that the mandate contravenes 
certain scholarly and scientific principles? Anthropologists should be 
able to deal with such dilemmas, proceeding on the understanding 
that they have a responsibility for the integrity and reputation of their 
discipline. Anthropologists are subject to the general moral rules of 
scientific and scholarly conduct, and should not knowingly mis- 
represent facts to secure economic gains. As a matter of responsibility, 
anthropologists should be alert to the danger of compromising 
anthropological ethics as a condition of engaging in consultancy. 
Professional autonomy from the project sponsors should form the 
basis for engagement in consultancy. 


Fieldwork at home: on being the ‘other’ at home 


Between 1995 and 2002 I conducted different studies among 
informants with whom I share an ethnic identity. These studies were 
both anthropological and non-anthropological and were conducted 
among the Luo people in Bondo District in the western part of Kenya. 
This kind of fieldwork has been termed auto-ethnography — ‘the 
anthropological study of a social cultural system by a member of the 
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society concerned’ (Seymour-Smith 1986: 19). Strathern refers to a 
somewhat similar venture as auto-anthropology .— ‘anthropology 
carried out in the social context which produced it’ (1987: 17). 

Perhaps I should start by questioning the ethnographer's sense of 
home - when is one at home? Am I at home among my professional 
peers, among those whose language I speak, in my country? If as 
human beings we have several identities, how do we define a home or 
even ourselves at any point in time? Or could home be a metaphor for 
the intimate relationships between that part of the world a person 
calls ‘self’ and the part of the world called ‘other’, as Jackson (1995) 
suggests? 

Despite the difficulty in determining one’s home at any given time, 
those who practise anthropology in their own countries/cultures have 
been branded as ‘native anthropologists’ rather than ‘real anthropol- 
ogists’, who traditionally conduct their studies abroad. The paradigm 
that polarises ‘native’ and ‘real’ anthropologists (Narayan 1993) and 
by extension anthropology at home stems from the colonial setting. It 
was during this period that ‘real anthropologists’ went out to get the 
native's point of view through total immersion into other cultures by 
way of participant observation (see also Munthali 2001). 

As I have stated elsewhere (Onyango-Ouma 2003) our main task as 
anthropologists should not be to decide who is an insider or an 
outsider. Instead we have to examine the ways in which each one of. 
us is situated in relation to the people we study. In typical field 
situations we are often confronted with the reality that the grounds of 
familiarity and distance are shifting ones. Narayan (1993) suggested 
that a focus on the quality of relations with the people we study rather 
than a fixed distinction between insider and outsider would be 
valuable to our anthropological enterprise. Relationships are complex 
and shifting in different settings: an insider may as well be an outsider 
depending on where he/she is, as Nakhleh (1979) showed when 
navigating his local identity in his fieldwork. Even in one locale a 
person may have many strands of identification. During my field- 
work, for example, I realised that we can experience multiple identi- 
ties depending on how we position ourselves and how the people we 
study position us. Munthali (2001) had a similar experience among 
his native Tumbuka of northern Malawi. He concluded that as we try 
to understand the behaviour of our ‘objects’ we should also know that 
they try just as hard to understand our behaviour (Munthali 2001: 
120). 
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My fieldwork among the Luo in Bondo district was done in schools 
and communities with both adults and schoolchildren. I spoke the 
same language as my informants and shared many of their cultural 
attributes. But while in many respects I could be said to be doing 
‘anthropology at home’, I realised I had many different identities, 
which simply stripped me of my local status and lumped me instead 
in the category ‘other’ at different times (Onyango-Ouma 2000). 
Some of these identities included: 


In-low identity. I was from a different sub-group, one which is 
exogamous to the group where I was doing fieldwork, and that 
automatically gave me an in-law identity in various ways in which 
people dealt with me. During home visits my informants addressed 
me using the term ora (in-law), which was a status position with 
certain role expectations. 


~ 


Urban ite identity. Though I tried to go ‘native’, people still made 
the difference and associated me with the educated urban class. 
Throughout my fieldwork I used a bicycle, which was the common 
means of transport in the study area. But I was still considered an 
urbanite who was just trying to identify with the people. 


w 


Educated identity. Teachers could easily tell that I was more educated 
than them, even though I tried to play down our differences. In our 
daily conversations they asked questions that were basically meant 
to find out how much I knew about national and global issues. 


> 


Adult identity. In relation to schoolchildren whom I worked with and 
in understanding the field of childhood, I was positioned as an 
adult. Being an adult meant that I could only understand my 
informants from that particular position. Children also treated me 
as an adult in their responses to my questions. 


Although I spoke the local language, my informants used the above 
identities to designate me as the ‘other’. This made me reconsider my 
original idea that I was at ‘home’, or rather doing fieldwork at home 
(Onyango-Ouma 2003: 94). As a Western-trained post-colonial sub- 
ject, my research was among the ‘other’, which would have been the 
choice of any Western anthropologist. I used the same anthro- 
pological tools as a Western anthropologist and hence the only advan- 
tage I might have had was the language and local nuances that eased 
my interpretations of social discourse and experiences. 
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The post-modern discourse on reflexivity, with its emphasis on the 
need to achieve distance between the anthropologist and those being 
studied, has further essentialised the dichotomy between the insider 
and outsider. Those studying at home have been considered insiders 
and hence incapable of maintaining distance or compromised in their 
attempts to do so. It is assumed that everything appears authentic to 
them as practitioners of the culture they are studying. One therefore 
needs to maintain distance by studying others because it is by 
juxtaposing other cultures alongside another that you can learn about 
them. Such arguments tend to give foreign (Western) anthropologists 
undue advantage over native anthropologists practising anthropology 
in Third World countries, especially because the tools of anthro- 
pological inquiry are very Western and thus standard. 

It is my contention that at this historical moment the main concern 
for anthropologists should not be whether one is studying at home or 
abroad but how we relate to our informants during fieldwork and 
how we turn our material into monographs and articles. Anthro- 
pology is increasingly getting involved in current issues and social 
change at home and abroad, and it is futile to engage in polarising 
who is an insider and outsider. Rather, as Narayan points out: 


we might more profitably view each anthropologist in terms of shifting 
identifications amid a field of interpenetrating communities and power 
relations, The loci along which we are aligned or set apart from those we 
study are multiple and in flux (1993: 671). 


The very nature of researching what for others is taken-for-granted 
reality creates an uneasy distance. Narayan (1993) has observed that 
even distance is a stance in itself and a cognitive-emotional orienta- 
tion. We should therefore not assume that outsiders will automatically 
provide objective forms of representation of the societies they study. 
On the same note Pels further argues that ‘the anthropological habit 
of presenting the facts of alternative cultural variations can be said to 
constitute a moral stance’ (1999: 109). 


Ethical dilemmas of doing anthropology at home 


It occurred to me during my fieldwork that some ethical issues, while 
applying to all anthropologists (at home and abroad), are more 
demanding when working among ‘your own people’. Mascarenhas- 
Keyes, a native anthropologist, has pointed out that anthropology at 
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home requires a "professionally induced schizophrenia between the 
"native self" and "professional self" (1987: 181). Thisis in reference 
to the contradictory nature of certain things or dilemmas that one is 
likely to encounter: one must adopt ‘a multi-native strategy with a 
chameleon-like virtuosity’ (Mascarenhas-Keyes 1987: 182). The 
dilemmas encountered actually translate into ethical questions and 
present yet another challenge to practising anthropology at home. 

When you study your own society you are torn between 
obligations to the discipline and to the people you study (Onyango- 
Ouma 2003). Especially in Third World countries one is likely to have 
a different engagement with Western-based theories and books, 
which dominate the discipline. One is torn between mystification 
based on these theories and the desire for empiricism — to show the 
extraordinariness and uniqueness of the ordinary rather than the 
exoticism of the situation (Mascarenhas-Keyes 1987). Very often one 
is forced to speak to the discipline rather than to the people, who are 
‘merely viewed as fodder for professionally self-serving statements 
about a generalised Other’ (Narayan 1993: 672). There is an ever- 
present demand to contribute to the discipline through technologies 
of written production in which disciplinary demands are prioritised 
over the voice of the people. 

Our obligations to informants with regard to reciprocity of 
relations are more demanding when you are working at home. As 
opposed to foreign anthropologists who can easily engage in a 
‘quick-fix’ anthropology, local anthropologists are bound to have a 
lifelong engagement with their field informants. For the outsider, the 
demand for the balanced reciprocity of relationships and information 
may be limited to the fieldwork period or continue only through 
sporadic correspondence with a few natives in the post-fieldwork 
period. By contrast, the local anthropologist is expected by infor- 
mants to continue with those reciprocal relations long after fieldwork. 
The post-fieldwork period appears to be ‘payback time’ (Onyango- 
Ouma 2003: 94) for local anthropologists, who are often confronted 
with past informants’ demands for gifts, favours and recognition in 
public places. Such demands are difficult to ignore when doing 
anthropology in your own community. 

Claims of exploitation or one-sided personal gain (contradicting 
the ethical requirement that we should not exploit our informants) 
are commonly experienced when studying at home. When working 
among your own people informants find it difficult to understand 
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why you are studying things that you are supposed to know in the 
first place. Munthali (2001) alludes to this when he confesses that he 
was branded a foolish person for asking silly questions to which he 
was expected to know the answers. Anthropologists working in 
‘other’ societies can easily get away with an explanation that they are 
interested in learning the local culture. Faced with a local anthro- 
pologist, people take it that yours is a form of employment for which 
you are paid irrespective of the explanation given. 

During my fieldwork I always had to grapple with the feeling that I 
was benefiting out of talking to my informants. According to them I 
had no reason not to contribute to funeral expenses, school 
development projects, and even individual undertakings, since I also 
benefited from them. This creates a dilemma regarding how far you 
can go in disclosing your source of funding and use of the research 
material (to gain academic qualifications, for example) when people 
are aware that you use their lives and experiences for your own 
personal gain. In this scenario as a local anthropologist one is accused 
of turning events or situations to one's own ends, through extracting 
raw materials for social and economic use. As Strathern has argued, 
‘the question is not one of extraction, but who has the power to 
convert a relation into a personal prestige [and economic gain]’ 
(1987: 22). 

The ethical dilemmas that arise from claims of informants’ 
exploitation are not limited to ‘anthropology at home’ alone, but 
relate to research in general. Issues of exploitation and reciprocity 
remain contentious, for example, in biomedical research, where the 
study population has to part with blood or stool samples. In such 
studies the study population often see themselves as being exploited 
by researchers who use their samples for economic gain. Claims of 
exploitation are usually voiced even if the study population receives 
benefits such as free treatment from the research project. 

Another kind of dilemma has to do with third party politics that 
are always masked in ethical claims between the researcher and the 
population being studied. Here I am referring to local authorities and 
institutions like schools to which our informants are subjects. While 
conducting research one is bound to such institutions and authorities 
(‘powers that be’) in one way or another, not only as a means of 
creating rapport but also to be seen to conform to local authorities as 
your informants do. In a school setting, daily visits to the 
headteacher's office and participation in the school activities (parades 
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and assemblies, for example) serve as a way of conforming to the 
hierarchy of authority, with the headteacher at the apex. 

However, even though the researcher may successfully conform to 
the local powers, a problem may arise when informants’ participation 
in the research is seen as a threat by the local authority. The 
informants are then placed at risk of being victimised because of their 
involvement in research activities. An example at hand is when 
teachers in one of my study schools singled out research pupils for 
corporal punishment, claiming that they were rude. This action put 
me in a dilemma. On the one hand, I was aware that corporal 
punishment was not permitted in Kenyan schools and I felt tempted 
to intervene, but then I risked being kicked out of the school. On the 
other hand, the research was not supposed to cause harm in any way 
to the pupils. I kept on wondering whether or not I should intervene 
if children were at risk, because I risked losing access to and the trust 
of children if I did not intervene. This was further compounded by 
the fact that as a local anthropologist I knew that the teachers’ action 
was illegal. 

In the face of multiplex identities anthropology at home demands 
a kind of ethics that is based on ‘moral negotiation’, as suggested by 
Pels (1999). Negotiations over what it is right to do will involve 
relations with powers that be and informants. My experience involved 
‘emergent ethics’ (ibid.) rather than following a code of ethics. In 
Pels's usage, emergent ethics refers to ‘a set of moral agreements 
composed contingently, perhaps inconsistent, but at least appropriate 
for the situation at hand’ (ibid.: 114). For instance, when I intervened 
in the teachers’ decision to punish research pupils, I interfered with 
the running of the school — although I owed it a duty to behave well 
— but I found it right to do so. 

To a large extent ‘emergent ethics’ apply equally when working 
abroad or in another society. Anthropologists working in other 
societies are also confronted with issues that they have to deal with on 
the basis of the situation rather than by following a code of ethics. 
However, the issues are more demanding and difficult to wish away 
while practising anthropology at home. 


Conclusion 


This chapter has discussed at length the challenges that I have faced in 
practising anthropology at home, and especially my experiences in 
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teaching anthropology and conducting anthropological research in 
Kenya. The misconception that anthropology is a discipline of the past 
has led to the development of a negative attitude among students 
enrolling into the anthropology programme at the University of 
Nairobi. Within the field of collaborative multidisciplinary research 
there is the danger of anthropologists being relegated to deal with 
peripheral issues while ‘real scientists’ handle core issues. Poor 
salaries coupled with lack of funding for basic anthropological 
research drives anthropologists in the public universities into consul- 
tancies of various sorts. Such consultancies compromise the anthro- 
pologist’s ability in order to meet the demands of the organisations 
awarding the contract and contribute little (if anything) to theory and 
methods in anthropology. 

Yet even when one is pushed by circumstances to do anthro- 
pological research in local communities one has to live with the 
criticism that one is doing 'anthropology at home' and hence that 
one's objectivity is compromised. But as I have shown even an insider 
can only know about a society from particular locations (as an adult, 
child, female or male) within it, for cultures are not homogeneous 
and society is differentiated. Finally, studying one's society is not 
unproblematic: it raises ethical issues that confront the anthropologist 
as dilemmas. Such dilemmas are less likely to arise among those who 
study other cultures. The map of the terrain for practising anthro- 
pology at home in a Kenyan context is therefore riddled with 
challenges. These challenges can greatly inhibit the performance of 
anthropologists in both teaching and research. But there are 
important positive outcomes to strive for, not least connecting the 
local population to the research project. 
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